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Bi 'awnika ya latif 
Introduction 


Tux “golden age" of Islam, insofar as the intensity of the 
religious and spiritual life and the realization of its ideals are 
concerned, must be identified with the lifetime of the Prophet 
Muhammad — upon whom be peace — and the first Muslim 
community at Medina. But just as the seed sown in the 
ground grows into a tree and finally bears fruit only after 
the passage of time and the gaining of nourishment from a 
suitable soil, so did the tree of Islamic civilization bear its 
intellectual and artistic fruits several centuries after its incep- 
tion, during which it was nourished by the legacy of the 
previous civilizations to which Islam became the heir. The 
arts and sciences, as well as philosophy and metaphysics, 
reached their zenith of formal perfection and became fully 
articulated only after Muslim society had become completely 
consolidated, and only after the tenets of the Islamic revela- 
tion had been realized in concrete and tangible forms so as 
to make the new civilization distinctly Islamic, even when 
elements of non-Islamic origin had been incorporated into it. 

The spread of Islam and the subsequent consolidation of ~ 
Muslim society is one of the most rapid and decisive events 
in human history. By the end of the earthly career of the 
Prophet, under the banner of Islam, the whole of Arabia was 
united for the first time, and by A.D. 700, that is, less than 
eighty years after the birth of Islam, the new religion had 
spread over the whole of the Middle East and North Africa 
and its domain stretched from the Indus Valley to Andalusia. 
Moreover, unlike the only other expansion that can be com- 
pared in any way to it, namely, the Mongol invasion of 
Western Asia seven centuries later, the effect of the Islamic 
conquest was permanent. Except for Andalusia, from which 
the Muslims were expelled in the fifteenth century, every 
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country into which Islam spread during that short period 
became Islamicized, and in many cases "Arabicized," and has 
remained so until the present day. 

As might be expected, this sudden expansion and the con- 
quest of such a vast territory by the Muslims needed time 
before the conquered domain could be transformed into a 
society constructed upon the Islamic pattern. There was at 
this moment an urgent need to find administrative codes and 
rules of government for situations that had never existed in 
the Arabian Muslim community at the time of the Prophet, 
and to apply the laws of the Quran and the practices of the 
Prophet to new circumstances which had never occurred 
before. So it was that the early caliphs, the four who followed 
the Prophet immediately and who are usually called al-khula- 
fa’ al-ráshidün, as well as the Umayyads, spent most of their 
energy in solving the immediate problems of creating an 
Islamic society. They supported and cultivated such sciences 
as the reading and interpretation of the Quran, assembling 
the traditions or hadiths of the Prophet, and systematizing 
the study of the Arabic language, all of which were of im- 
mediate concern to the new community inasmuch as the 
sacred law of this new society, or the Shariah, was based on 
the Quran and the hadith, and its language, unknown to many 
newly converted non-Arab Muslims, was Arabic. 

Preoccupation with such immediate concerns prevented 
the Umayyads from turning their attention to the vast heri- 
tage which the hands of fate had placed in reach of the 
Muslims, and so, during this early period of Islamic history, 
there was only an occasional figure like Khalid ibn Yazid 
who began to cultivate interest in pre-Islamic sciences, and 
only very rarely was a book translated from Greek or Syriac 
into Arabic. Rather, this early period was one in which the 
traditional religious sciences of Quranic commentary and 
hadith became fully established, and the study and cultiva- 
tion of the Arabic language reached a high state of accom- 
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plishment with the formation of the Küfa and Basra schools 
of grammar and the appearance of many outstanding gram- 
marians, poets, and literary critics. 

It was inevitable, however, that sooner or later the Muslims 
would turn their attention to the treasury of pre-Islamic 
sciences that had been stored within the very citadel of 
Islam. Before the rise of Islam, the writings of many of the 
masters of the school of Alexandria, which itself was the 
meeting place of Hellenic, Jewish, Babylonian, and Egyptian 
cultural currents, were translated into Syriac and trans- 
planted to Antioch, and from there, farther east to such cities 
as Nisibis and Edessa. This situation, which was of great 
consequence insofar as it concerned the later Islamic civiliza- 
tion, had been brought about by the schisms that had devel- 
oped in the eastern Christian churches. This internal division 
had separated the Nestorians, and later the Monophysites, 
from the Greek-speaking orthodox church and had forced 
them to establish their own schools and centers of learning 
and to cultivate their own language, namely Syriac, in order 
to be independent of the Greek-speaking church of Alexan- 
dria and Byzantium from whom they had separated. En- 
couraged by the Persian kings, who were naturally opposed 
to the Byzantines and who therefore favored the opponents 
of their enemies, Nestorians spread far into the domains of 
the Persian Empire and had even established churches in 
Central Asia. Moreover, wherever these churches spread, 
they carried with them the Hellenistic philosophy and theol- 
ogy which Christianity had made its own, along with a tradi- 
tion of reading and interpreting the Greek texts which con- 
tained the sciences and philosophy. 

In addition to the Christian centers of learning, there was 
also the city of Harràn, home of the Sabaeans, who con- 
sidered themselves the followers of the Prophet Idris, or 
Hermes, and who had preserved and propagated much of 
the learning of the more esoteric schools of the Hellenistic 
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period, such as Neopythagoreanism and Hermeticism, into 
the Islamic period. Hermeticism had also entered into Persia 
even before the rise of Islam, and in some Pahlavi writings, 
which were later translated into Arabic, such Hellenistic 
elements along with certain Indian ones were combined with 
properly speaking Iranian modes of thought. 

The Persian kings had also established a school in Jundi- 
shàpür to compete with the Byzantine centers of learning, 
and here Indian, Christian, and Jewish philosophers and 
scientists were brought to teach and study. It was at this 
center that the Indian tradition of medicine was established 
and combined with that of the Greeks; and here also that 
Hindu astronomy and astrology became known to the Sas- 
sanids, and with the help of the Hindu astronomers the 
famous astronomical tables called the Zij-i shahriyari were 
compiled. 

In such cities as Jundishàpür, Harran, Edessa, and Nisibis 
a great deal of the learning of the Greeks and Babylonians, 
as well as that of the Hindus and Persians, was preserved as 
a living tradition of learning well into the Islamic period. 
Moreover, once the Muslims turned their attention toward 
the pre-Islamic sciences and sought to integrate them into 
their civilization, they found within easy reach people who 
were competent in translating the sources into Arabic. In 
these centers, all of which lay within the domain of the 
Muslim world, there were scholars, mostly Christian and 
Jewish and some Persian, who had a thorough knowledge 
of the subject with which they were dealing and who also 
knew Greek, Syriac, Pahlavi, or Sanskrit, as the case might 
be, as well as the Arabic language into which they were 
making translations. And so, with the advent of the Abbasids, 
especially under Harun al-Rashid, al-Ma'mün, and al-Mu*- 
tasim, when attention began to turn toward pre-Islamic 
sciences and a vast effort was made to translate the sources 
into Arabic, there were qualified translators easily accessible 
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to the seat of the caliphate in Baghdad. Within two centuries, 
ranging from about A.D. 750 to 1000, an immense corpus of 
metaphysical, philosophical, and scientific works was trans- 
lated into Arabic from Greek, Syriac, Pahlavi, and Sanskrit 
by several schools of translation that differed from each other 
in competence and aptitude. Mention must be made espe- 
cially of such masters of translation as the Christian Hunain. 
ibn Ishaq and his son, Ishaq ibn Hunain, who also prepared 
critical texts before translating them; the Harranian Thabit 
ibn Qurrah, and the convert to Islam from Zoroastrianism, 
Ibn Muqaffa', all of whom enriched the Arabic language im- 
mensely through their translations and prepared the ground 
for the formation of the various schools of philosophy and 
the sciences. These schools, which followed on the heels of 
the translation of this vast corpus into Arabic, came into being 
as a result of the application of Islamic principles to the vari- 
ous forms of knowledge thereby inherited and the integra- 
tion of these forms of knowledge into the Islamic perspective. 

Of course, it may be asked why suddenly the attention of 
the Muslim community turned toward the pre-Islamic sci- 
ences and philosophy to the extent that the caliphs estab- 
lished and financed large centers for the translation of books 
into Arabic. Perhaps the best answer that can be given to 
this important question is that by this time, the Muslims had 
come into contact with Jewish and Christian religious au- 
thorities who were defending the tenets of their faith and 
also attacking those of Islam by appealing to arguments 
drawn from Aristotelian logic and philosophy of which the 
Muslims were ignorant. Such debates are known to have 
taken place in Damascus. Most likely it was in order to supply 
the Islamic faith with intellectual armor of a similar kind, 
and thereby to preserve the power of the Shariah, upon 
which their own authority depended, that the caliphs, espe- 
cially al-Ma'mün, spent so much effort to have philosophic 
and scientific works translated into Arabic. This is not to 
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deny the private interest of the early Abbasid caliphs in the 
pre-Islamic sciences, but there must also have been a more 
general cause connected with the interest of the Muslim 
community and the caliphate to which it was connected, to 
have caused such an unprecedented effort to be made on 
the part of these rulers to have the "wisdom of the ages" 
translated into Arabic. 

With the philosophy and much of the science of the 
Greeks, Persians, and Indians at hand, the Muslims began 
gradually to bring into being the various intellectual perspec- 
tives which have dominated the horizon of Islamic civiliza- 
tion ever since. The schools of law and the Süfi brotherhoods 
became separately established in the third Islamic century, 
and the revelation which was until that time still close to its 
origin, and therefore in a state of "fusion," became "crystal- 
lized" into its components. In a similar manner, the various 
intellectual perspectives, after several centuries, absorbed 
the nourishment provided by the vast heritage of the ancient 
world, already existing in Arabic, into the Islamic world 
view, and founded the diverse schools of philosophy and the 
arts and sciences. We can thereby legitimately refer to these 
schools as Muslim, since the concepts and formulations used 
by them were integrated into the Islamic view even if they 
originated elsewhere. 

In the essays that follow we have chosen to discuss three 
of the most illustrious Muslim sages, Ibn Sinà (or Avicenna), 
Suhrawardi, and Ibn 'Arabi, hoping to express through them 
the point of view of three important schools, namely, the 
philosopher-scientists, Illuminationists, and Süfis. In the East 
it has always been the idea that has dominated over the 
individual, according to the saying of 'Ali ibn Abi Talib, the 
representative par excellence of Islamic wisdom and of 
the esoteric message of the Prophet, who taught his disciples 
to consider as important what is said, not he who has said it. 
The three personalities whose doctrines form the subject of 
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our present study are of course of great importance in their 
own right and play a particularly significant role in the school 
with which they are connected. But, in addition, each 
speaks for a perspective which has been lived, and a world 
view which has been contemplated by generations of sages 
and seers over the centuries. Moreover, although their schools 
are not the only ones to have existed in Islam, they are among 
the most important to have come into being after this early 
period, and they demonstrate in their totality a very signifi- 
cant aspect of Islamic intellectuality, revealing horizons 
which have determined the intellectual life of many of the 
great sages of Islam. | 


Avicenna (Ibn Sina) and the Philosopher-Scientists 


THE PREDECESSORS OF AVICENNA 


IN traditional Islamic circles it is generally considered that 
the first philosopher to have appeared in the Muslim world 
was a Persian by the name of franshahri who tried to bring 
philosophy to the East which many a later philosopher from 
al-Farabi to Suhrawardi considered as its original home.’ 
But of this figure there remains nothing but a name, and no 
appreciable fragments of his writing have survived to en- 
able us to claim him as the founder of Muslim philosophy. 
Rather, Peripatetic, or mashshai, philosophy, which is only 
one school among several that have existed in the Islamic 
world but which is the only one well known in the West and 
is often identified with Islamic philosophy as such, was 
founded by Abü Yüsuf Ya' qüb al-Kindi, commonly called the 
"philosopher of the Arabs." ? 

Al-Kindi must be considered as the founder of that school 
in which Aristotelian philosophy as interpreted by Alexan- 
drian commentators — especially Alexander Aphrodisias and 
Themistius — became combined with Neoplatonism, which 
had reached the Muslims through the translation and para- 
phrasing of sections of the Enneads under the name of the 
Theology of Aristotle, and the pseudo-Aristotelian Liber de 
Ceusis, which was the epitome of Proclus' Elements of Theol- 
ogy.? In this school, also, science was combined with philos- 
ophy and in fact was considered as a branch of it just as in 
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another sense philosophy began with the classification of the 
sciences. The great figures of this school, like al-Kindi him- 
self, were philosophers as well as scientists, although in some 
cases, like that of Abū Sulaimàn al-Sijistani, philosophy dom- 
inated over science, and in others, like that of al-Birüni, 
science prevailed over philosophy. 

Al-Kindi the founder of this school of philosopher-scien- 
tists, was born in Basra around 185/801 of an aristocratic 
Arab family of the tribe of Kindah, his father having been 
the governor of Küfa. He received the best education possible 
in Basra, which had not been left untouched by the influence 
of the nearby school of Jundishapir, and later in Baghdad, 
which had become the great center of learning under the 
Abbasids. He soon came to master the philosophy and the 
sciences then being made available in Arabic and sought 
to integrate them into the Islamic perspective. His compe- 
tence in various fields of learning made him a favorite at the 
court of the caliphs al-Ma'mün and al-Mu'tasim and he even 
became the tutor of the latter's son, enjoying a position at 
court which has rarely been equaled by later philosophers 
and sages. But al-Kindi's lofty position and proximity to the 
court did not last, and toward the end of his life, during al- 
Mutawakkil's reign, he fell into disgrace and died obscurely 
around 252/866.* 

Although the name of al-Kindi became among the most 
famous in the annals of Islam, few of his treatises in Arabic 
were known until thirty years ago when a large number of 
his works were discovered in Istanbul, enabling scholars to 
study his ideas directly from his own words. Still, the forty 
or fifty treatises of his that have survived are only a small 
fraction of the vast corpus that he must have written if we 
are to judge by the titles of his works — numbering two hun- 
dred and forty — mentioned in the Fihrist of Ibn al-Nadim. 
The works that have survived include his treatise on meta- 
physics, various works on logic, his classification of the sci- 
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ences, discussion of the works of Aristotle, his celebrated 
treatise on the Intellect — well known in the West as De 
Intellectu — which had such a profound influence upon later 
philosophers ke Avicenna," his prediction of the duration of 
the Abbasid caliphate, and works on the various natural and 
mathematical sciences.® 

The fame of al-Kindi spread also to the Latin West through 
the translation of some of his philosophic and scientific writ- 
ings. In fact, he was one of the best known of Muslim figures 
in the Occident, especially in astrology in which he was 
highly respected as an indubitable authority. Indeed, he was 
considered by many as one of the nine judices of astrology. 
His fame in the medieval period was so great that it carried 
well into the Renaissance, and we find such a well-known 
writer of that period as Cardanus ranking al-Kindi as one 
of the twelve most influential and important intellectual 
figures of human history." 

In al-Kindi most of the traits that are associated with the 
later philosopher-scientists are already apparent. A man of 
universal interest, at home in logic, the natural sciences, 
medicine and music, as well as in theology and metaphysics, 
he remained a devout Muslim while at the same time he 
sought the truth in whatever source he might find it. As he- 
himself writes in the oft-quoted introduction to his Treatise 
on Metaphysics, "We should not be ashamed to acknowledge 
truth and to assimilate it from whatever source it comes to 
us, even if it is brought to us by former generations and 
foreign peoples. For him who seeks the truth there is nothing 
of higher value than truth itself; it never cheapens or abases 
him who reaches for it, but ennobles and honours him." ? 

But there are also distinguishing features in al-Kindi. In 
philosophy he was closer to the Athenian school of Neo- 
platonism than to the Alexandrian one adopted by al-Farabi, 
and he preferred hypothetical and disjunctive syllogisms 
made use of by the Athenian Neoplatonist, Proclus, and 
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criticized later by al-Farabi who followed Aristotle more 
closely and considered this form of demonstration as weak. 
Al-Kindi also exhibited a special interest in the occult sciences 
not to be seen among most of the later philosopher-scientists. 

On the question of religion he sympathized with Mu'tazi- 
lite theology to which he sought to give a philosophic struc- 
ture and conceived of a relation between philosophy and 
religion, or faith and reason, that is not to be seen in the 
writings of al-Farabi and Avicenna. For al-Kindi there are 
two possible types of knowledge, divine knowledge (al-‘ilm 
al-ilahi), which is given to prophets by God, and human 
knowledge (al-‘ilm al-insáni), the highest form of which is 
philosophy. The first is superior to the second for it can arrive 
at truths that human knowledge can never reach of its own 
accord. Therefore, such revealed truths as creation ex-nihilo, 
or resurrection of the body, must be accepted even if not 
demonstrable by philosophy or even contradictory to it. 
Philosophy and the sciences are thus subordinated to revela- 
tion, and al-Kindi finds no incongruence in adopting the 
Neoplatonic conception of the generation of the intellects 
and heavens while at the same time asserting that there is 
creation ex-nihilo and that the chain of being depends upon 
the Act of God. 

With al-Kindi, themes and ideas of Hellenistic origin begin 
to be contemplated in an Islamic background and meditated 
on in a new language. Plato and Aristotle, the Neoplatonists 
and Stoics, the Hermeticists and Pythagoreans, the ancient 
physicians and mathematicians, all contribute some element 
to the structure of this new school which comes into being 
with al-Kindi. It is a school which, while remaining faithful 
to the inner consistency and logical demands of the dis- 
ciplines with which it deals, also assimilates elements that 
have a profound connection with the intellectual and psy- 
chological needs of certain components of the new Islamic 
community. It thereby creates an intellectual perspective 
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which corresponds not only to a possibility that must be 
realized but also to a need that must be fulfilled, a perspective 
that must be created within the total world view of Islam. 

After al-Kindi, many figures appear who have a universal 
interest in nearly every branch of the sciences and the arts 
as well as in philosophy and theology, who combine the gen- 
eral interests of a Renaissance scientist and philosopher in 
the arts and sciences with the special interest of a medieval 
theologian and philosopher in religion. They become a class 
of men who, while cultivating to the utmost philosophy and 
the sciences, find their need for causality fulfilled within 
Islam and so do not bring about that breach between religion 
and science that occurred after the Middle Ages in the 
Western world. Al-Kindi is the first example of this new 
school of philosopher-scientists in the Islamic world and 
serves in many ways as a pattern for the sages who followed 
after him and who shared his vision of the universe. 

Of al-Kindi’s immediate pupils the most famous is Ahmad 
ibn Tayyib al-Sarakhsi? the Shi‘ah tutor of the caliph al- 
Mu'tadid, who later fell into disgrace after divulging the 
secrets of the caliph and who became notorious among many 
later authorities as one who had denied prophecy.'? One may 
also mention among al-Kindi's students Abü Ma'shar al- 
Balkhi, the celebrated astrologer known to the medieval 
West as Albumasar," and Abū Zaid al-Balkhi,? the author 
of Suwar al-aqülim (The Figure of the Climes), and al- 
Masálik wa'l-mamàlik (Roads and Kingdoms), which are 
among the most important early works of Muslim geography 
and the source for the later better-known treatises of al- 
Istakhri and Ibn Hawqal. These men propagated the influ- 
ence of al-Kindi, particularly in the sciences, bridging the 
temporal gulf which separates al-Kindi from his real succes- 
sor as a philosopher-scientist, Abū Nasr al-Farabi. 

Al-Farabi, the Alpharabius of the Latins, and the "Second 
Teacher" (al-mu‘allim al-thani) of the later Muslim schol- 
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ars,'? was born at Wasij in Farab in the province of Khurasan 
around 257/870.'* As a young man he journeyed to Baghdad 
to study logic and philosophy with Mattà ibn Yünus and then 
to Harran where he became a student of Yuhannà ibn 
Hailàn. Possessed from the beginning of a keen intelligence 
and a great gift for mastering nearly every learned subject, 
he soon became famous as a philosopher and scientist and 
returned to Baghdad where a group of disciples, including 
the famous Christian philosopher, Yahyà ibn 'Adi, gathered 
around him. But al-Farabi’s stay at the Abbasid capital was 
not permanent, for in 330/941 he left that city for the court 
of Saif al-Dawlah al-Hamdani at Aleppo and stayed there 
until his death in 339/950. 

Al-Farabi is generally regarded as the great commentator 
and follower of Aristotle. He wrote commentaries upon the 
Categories, Hermeneutics, Prior and Posterior Analytics, 
Sophistics, Rhetoric and Poetics, as well as the Isagoge of 
Porphyry in logic, and also upon Aristotles Nichomachean 
Ethics, Physics, De Caelo and Meteorology. He also com- 
posed a commentary upon the Metaphysics which, besides 
its importance as an exposition of al-Farabi’s own solution 
of metaphysical and ontological questions, had a direct bear- 
ing upon Avicenna’s understanding of Aristotelian meta- 
physics. 

In logic, especially, al-Farabi’s works were particularly 
significant because in them Aristotelian logic was expressed 
in a very appropriate and exact Arabic terminology which 
henceforth became a heritage of nearly all branches of 
Islamic learning.'5 

Despite his great loyalty to Aristotelian demonstration, 
which he considered the key to all discursive forms of sci- 
ence, and despite the fact that he followed the Stagirite 
closely on the question of psychology, al-Farabi was not by 
any means just an Aristotelian. He sought rather to unify the 
wisdom of Aristotle and Plato and, like nearly all other Mus- 
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lim sages, considered the wisdom expounded by these men 
to have come ultimately from Divine revelation, and could 
not therefore be completely contradictory. He wrote several 
works to this end, the most famous being Kitab al-jam' bain 
ra' yai al-hakimain Aflatün al-ilahi wa Aristi (The Book of 
Argument between the Ideas of the Two Sages, the Divine 
Plato and. Aristotle) in which he sought to harmonize the 
perspectives of these two ancient masters as the Neoplato- 
nists and those whom Proclus called "The Golden Chain of 
Philosophers” had done before him.! 

Al-Farabi was also a political philosopher and must in fact 
be considered as the founder of political philosophy in 
Islam." On this question, he followed mostly the doctrines 
of Plato, whom he calls the imam of the philosophers and 
whose political philosophy became known to him through 
an unknown commentary upon the Republic and the Laws. 
Al-Farabi sought to identify the figure of the prophet-king of 
Plato with the prophet and law-giver of the Abrahamic 
Tradition and described the perfect state in which a single 
revealed law would reign supreme over the world. His polit- 
ical philosophy contained in such major works as Ard’ ahl al- 
madinat al-fadilah (Treatise on the Opinions of the Citizens 
of the Ideal State), Kitab tahsil al-sa'adah (On Attaining 
Happiness), and Kitab al-siydsat al-madaniyah (On the 
Government of the City State) are the most important of 
their kind in Islam and exercised a significant influence upon 
Averroes, who in more than one way was closer in spirit to 
al-Farabi than to Avicenna who stood closer to him in time. 

Al-Farabi also differed from Aristotle in that he was very 
musical and had a deep sympathy for the Pythagorean point 
of view, while the Stagirite, from all accounts, must have had 
little talent for music. The “Second Teacher” composed trea- 
tises on all branches of the Pythagorean Trivium and Quad- 
rivium but it is essentially in music that he gained special 
fame, to the extent that many stories have been told of his re- 
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markable musical talents. He was himself an excellent per- 
former in addition to being an expert theoretician. He has 
in fact left us what is perhaps the most important work on 
medieval music, Kitab al-müsiqa'l-kabir (The Grand Book 
of Music),?° which exercised considerable influence in the 
East and the West and became an authoritative reference 
during later periods. Al-Farabi’s compositions became rapidly 
disseminated in the East, especially among certain Sufi 
orders, and are still performed by some of the orders that 
have preserved the spiritual concert, or sama’, to the present 
day. 

This connection with Sufism, or tasawwuf," is not just 
accidental because al-Farabi, despite his mastery of logic 
and political philosophy, lived the life of a Süfi, and the 
spirit of Sufism and even some technical Süfi terms run 
throughout his works.? He despised the excessively worldly 
life and had a particular love for virgin nature and the 
simplicity of life that living in it involves. He even held his 
classes and discussions in the nearby fields by a river outside 
of the crowded city. He also often dressed in his Central 
Asiatic attire with a large fur hat and refused to comply with 
the regulations for dress when at court. Yet at other times 
he would appear dressed better than anyone else, perhaps to 
confound his critics at court.?? 

Al-Farabi's particular interest in Sufism is manifest most of 
all in his well-known Fusiis al-hikam (Bezels of Wisdom)? 
his most continuously influential work in the East, which has 
been taught and read in the madrasas to the present day. 
Although its authenticity has been recently questioned,” the 
reasons advanced do not seem sufficient, and it appears 
more than likely that the work is al-Farabi’s, or that it at least 
belongs to his school. On the surface this work purports to 
expound the principles of Peripatetic (mashsha'i) metaphys- 
ics, but in its symbolic meaning it contains a complete cycle 
of gnosis (‘irfan) and it is as such that it is taught in present- 
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day Persia." Many commentaries have been written on this 
work over the centuries, the most famous being that of Ismail 
al-Husaini al-Farani, bearing witness to the great significance 
that it has had for the Islamic world at large.” We see, there- 
fore, that the "Second Teacher," who is famous for comment- 
ing upon and propagating the works of Aristotle and for 
formulating logic in its totality in the new vehicle of the 
Arabic language, was also a political philosopher following 
the example of Plato, a scientist, an especially gifted mathe- 
matician and musician, and the author of a work which has 
come to be known to posterity as a summary of the doctrines 
of gnosis. He was thus another eminent representative of the 
school of philosopher-scientists and, even more than al- 
Kindi, must be considered as the predecessor of Avicenna in 
whom this school found its most celebrated representative. 
Also worthy of special mention as a forerunner of Avicenna 
is al-Farabi’s contemporary, Muhammad Zakariya’ al-Ràzi 
(d. between 311/923 and 320/932), the Latin Rhazes, who 
was as well known in the West as in the Islamic world.?* Al- 
though he considered himself a philosopher on a par with the 
greatest seers of antiquity, and although he expounded a 
special cosmology based on five eternal principles and related 
to the Timaeus in its later Alexandrian interpretation, he was 
considered more as a competent physician than as a philoso- 
pher by his contemporaries as well as by later generations. 
His philosophical and religious views, bearing the influence 
of Platonism and Gnosticism on the one hand and Mani- 
chaeanism on the other, came under the severe criticism of 
such men as al-Farabi and later al-Birüni,? and few of his 
works dealing with these subjects have survived. But his ex- 
perimental method in medicine, as seen in his medical 
masterpiece Kitab al-hāwī (Continens) and in chemistry, as 
is evident in the alchemical Sirr al-asrar (Secret of Secrets) ,9? 
had an important role to play in the natural sciences of his 
period and also left his mark upon certain aspects of Avicen- 
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na's works, especially those concerned with medicine and the 
natural sciences. 


In the general histories of Islamic philosophy, one usually 
turns from al-Farabi to Avicenna as the next important figure 
in this school. There are, however, intermediate philosophers 
and scientists who are significant in that they provide the im- 
mediate background for Avicenna. Not only can one mention 
such important scientific figures as Abu']-Wafa', Abū Sahl al- 
Kühi, Ibn Yunus, ‘Abd al-Jalil al-Sijzi, al-Birüni, the Ikhwàn 
al-Safa’ *' and such scientific encyclopedists as al-Khwarazmi, 
who compiled the Mafátih al-‘ulim, and Ibn al-Nadim, the 
author of al-Fihrist; * there are also several significant phi- 
losophers and logicians, among them Abu'l-Barakat al-Bagh- 
dadi,** Ibn Miskawaih, the contemporary of Avicenna whose 
ethical writings are so famous, Abū Sulaiman al-Sijistani, his 
pupil Abū Hayyan al-Tawhidi and Abu'l-Hasan al-‘Amiri. 

Of this group, al-Sijistani and al-'Amiri are quite unknown 
in the Western world, despite their great influence and fame 
in their own lifetime and among the later followers of Islamic 
philosophy. Al-Sijistani, whose life stretched over most of the 
4th/10th century, from about 310/922 to 390/999, was a 
student of Matta ibn Yunus and Yahya ibn ‘Adi and became 
the leading philosopher of Baghdad in the period stretching 
from al-Farabi to Avicenna. His house became the meeting 
place for all men of learning, and many discussions were held 
there which his foremost disciple and student Abu Hayyan 
al-Tawhidi has recorded in his Muqabasat. In fact, most of al- 
Tawhidi's very informative writings, such as al-Imtã wa'l- 
mu dnasah, are replete with the sayings and opinions of his 
master. Al-Sijistàni is famous essentially as a logician and also 
as the author of a famous history of philosophy called Siwan 
al-hikmah,™* of which only fragments have remained, but 
which was completed by Abu'l-Hasan al-Baihaqi in his 
Tatimmah siwan al-hikmah.** His influence and views on var- 
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ious philosophical subjects can best be discovered through a 
study of al-Tawhidi’s works, which also reveal what a domi- 
nant place al-Sijistani held in the intellectual life of Baghdad 
during the days preceding those of Avicenna. 

Abu'-Hasan al-‘Amiri (d. 381/992), who was a contem- 
porary of al-Sijistani and who met him during a journey to 
Baghdad, may be considered in many ways as the most im- 
portant philosopher between al-Farabi and Avicenna. Born 
in Naishapir, he studied with Abū Zaid al-Balkhi and later 
met many of the great scholars of his day and even debated 
with the philosophers of Baghdad, a city which he disliked 
and soon left for his native Khurasan.* Al-'Amiri sought to 
harmonize religion and philosophy and wrote a book on the 
defense of Islam and its superiority to other religious and 
political ways called al-I'lam bi manaqib al-islam (Declara- 
tion of the Virtues of Islam).*' He was attracted to and in- 
fluenced by the political philosophy of the Sassanids as much 
as by Greek sources, and in his writings it is possible to dis- 
cover one of the channels through which Iranian ideas of 
government and society entered into Muslim speculation. 

Many of al-Amiri's works have survived. The most im- 
portant are the ethical treatise al-Sa'adah wa'l-iSád (On 
Seeking and Causing Happiness) and al-Amad *ala'l-abad 
(Time within Eternity), an important history of philosophy 
known to later sages, especially Mulla Sadra, who quotes it 
often in his Asfár. Mulla Sadra seems also to have derived his 
doctrine of the union of the intellect, the intelligible, and in- 
tellection, which Avicenna had specifically rejected, from al- 
'Amiri, who is the first philosopher known in the Islamic 
world to have discussed and accepted it. Traditional sources 
like Ibn Abi Usaibi'ah's 'Uyün al-anb also report a series of 
letters exchanged between al-‘Amiri and Avicenna but this is 
most unlikely since at the time of the former's death the 
young Avicenna was only eleven years old. Rather, one must 
consider al-'Amiri as one of the philosophers who prepared 
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the way through his writings and the training of disciples — 
some of whom, like Ibn Miskawaih, became famous — for the 
culmination of the school of the philosopher-scientists which 
took place with the advent of Avicenna. 


AVICENNA, A BIOGRAPHICAL SKETCH 


Abu ‘Ali Sina, known to the Western world as Avicenna 
and entitled "the Prince of Physicians," was born in 370/980 
near Bukhàrà.?* The sage who was later to become the most 
influential of all figures in the Islamic arts and sciences and 
who was to gain such titles as al-Shaikh al-ra'is (the Leader 
among Wise Men) and Hujjat al-Haqq (the Proof of God), 
by which he is still known in the East, displayed a remark- 
able aptitude for learning from an early age. He was also 
fortunate in that his father, an Isma‘ili, took great interest 
in his education and that his house was a meeting place for 
scholars from near and far. Avicenna learned the whole of 
the Quran, as well as grammar, by the age of ten and then 
undertook to study logic and mathematics, the latter under 
the direction of Abu ‘Abdallah al-Natili. Having rapidly mas- 
tered these subjects he then undertook a study of physics, 
metaphysics, and medicine with Abi Sahl al-Masihi. At the 
age of sixteen he was the master of all the sciences of his day 
except for metaphysics as contained in the Metaphysics of 
Aristotle which, though he had read it over many times and 
even memorized it, he could not understand. But even this 
obstacle was removed when he discovered by chance the 
commentary of al-Farabi upon the work which clarified all 
its difficult points for him. From then on Avicenna had noth- 
ing more to learn “in breadth” but needed only to increase 
his understanding “in depth” of what he had already learned 
by the time he was eighteen years old. In fact, toward the 
twilight of his life he once mentioned to his favorite disciple, 
al-Juzjani, that in all the intervening years he had learned 
no more than he knew as a youth of eighteen. 
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Avicenna's mastery of medicine had already made him a 
favorite of the ruler. The doors of the palace library were 
opened to him and he enjoyed a reputable position at court. 
But the pressure of political turmoil in Central Asia caused 
by the growing power of Mahmüd of Ghazna was making 
life difficult and unstable in his home province and eventually 
forced Avicenna to abandon Bukhara for Jurjaniyah and 
finally leave that region altogether for Jurjàn. In 403/1012, 
amidst great hardships, in which several of his companions 
perished, Avicenna crossed the desert to Khurásàn. Accord- 
ing to most traditional authorities, he visited the famous Süfi 
saint and poet, Abü Sa'id ibn Abil-Khair, before reaching 
Jurjàn, where he hoped to meet the famous patron of the 
arts, Qabis ibn Wushmgir. But upon arrival he discovered 
that his would-be patron had already died. 

Disappointed by this misfortune, he retired to a village for 
a few years and then left for Rai sometime between 405/1014 
and 406/1015. At this time Persia was under the control of 
the Buyid dynasty, various members of which ruled over the 
different provinces of the country. Avicenna spent some time 
at the court of Fakhr al-Dawlah in Rai and then set out for 
Hamadàn to meet another member of this dynasty, Shams al- 
Dawlah. This meeting was made easy, for soon after his 
arrival in that city he was asked to treat the ruler, who had 
become ill. Shams al-Dawlah recovered, and Avicenna be- 
came so great a favorite at court that he was finally made a 
wazir, a position whose heavy duties he performed for several 
years until the ruler's death. Then his political fortunes took 
a bad turn and upon his refusal to continue as wazir he was 
imprisoned and could only escape by taking advantage of a 
siege of Hamadan, and then incognito in the dress of a der- 
vish. 


Having freed himself at last from his involvements in 
Hamadàn, Avicenna set out for Ispahàn, which, as a great 
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center of learning, he had wanted to visit for many years. In 
Ispahàn he came to the attention of ‘Ala’ al-Dawlah and en- 
joyed a long period of peace in that city which lasted fifteen 
years. During that time he wrote many important works and 
even began to study astronomy and to construct an observa- 
tory. However, even this peaceful interim in a tumultuous 
life was interrupted by the invasion of Ispahàn by Mas'ud, 
the son of Mahmüd of Ghazna, who had forced Avicenna to 
leave his original abode in his youth — an invasion which 
caused many of the sage's works to be lost. Deeply disturbed 
by these conditions and suffering also from an attack of colic, 
he returned once again to Hamadàn where he died in 
428/1037 and where his tomb is to be found today. 

Thus ended a life which saw many political upheavals and 
was itself marked by many difficulties. Avicenna experienced 
numerous ups and downs in life, numerous happy days, but 
some difficult and trying ones as well. He acted most often 
as a physician to various princes and so led a very active 
social life. On occasion he even had to accept the responsi- 
bility of running a state. Yet he lived at the same time an in- 
tense intellectual life, as witnessed by the number and na- 
ture of his works and the quality of his students. He was a 
man of great physical power, spending long nights in gay 
festivities and going on from there to write a treatise on some 
question of philosophy or science. He was also a man of re- 
markable concentrative powers, dictating some of his works 
to a scribe while riding on horseback with the king to a battle. 
In fact none of the external disturbances of the world seems 
to have affected his intellectual output. The man who was 
so immersed in the life of the world in both politics and at 
court was also able to lay the foundation of medieval scholas- 
tic philosophy, to synthesize the Hippocratic and Galenic 
traditions of medicine, and to influence the Islamic arts and 
sciences in a way which no other figure has ever been able to 
do before or after him. 
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THE AVICENNIAN CORPUS 


The writings of Avicenna, of which nearly 250 have sur- 
vived if we take all his short treatises and letters into account, 
range over nearly every subject known to the medieval 
world.® These works are mostly in Arabic, but occasionally 
in Persian, as for example, the Dànishnamah-i 'alà'i (The 
Book of Science Dedicated to ‘Alg’ al-Dawlah), which is the 
first philosophic work in modern Persian.“ Avicenna's Arabic 
style in his earlier works is rather difficult and uneven; and it 
was only during his long sojourn in Ispahan — when under 
the criticism of certain literary experts he began to study 
Arabic literature intensely — that his style became polished 
and perfected. The works written later in life, especially the 
Isharat wa'l-tanbihat, testify to this change. 

Avicenna's philosophical works include his Peripatetic 
masterpiece al-Shifa’ (The Book of the Remedy), the Latin 
Sufficientia, which is the longest encyclopedia of knowledge 
ever written by one man,* his Najat (The Book of Deliver- 
ance), which is a summary of the Shifa’, 'Uyün al-hikmah 
( Fountains of Wisdom), and his last and perhaps greatest 
masterpiece al-Isharát wa'l-tanbihat (The Book of Directives 
and Remarks). In addition he wrote a large number of trea- 
tises on logic, psychology, cosmology, and metaphysics.*? 
There are also the "esoteric" works pertaining to his "Oriental 
Philosophy" of which the Risalah fil-‘ishq (Treatise on 
Love), the Trilogy Hayy ibn Yaqzan (The Living Son of the 
Awake), Risalat al-tair (Treatise of the Bird) and Salaman 
wa Absal, the last three chapters of the Isharát, and Mantiq 
al-mashriqiyin (The Logic of the Orientals), which is a part 
of a larger work now lost, are the most important. 

In the sciences, also, Avicenna composed many small 
treatises dealing with particular problems in physics, meteor- 
ology, and so on, as well as sections contained in the larger 
compendia, especially the Shifa’, in which is found the most 
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complete exposition of his views on zoology, botany, and 
geology, as well as psychology, which in Peripatetic philoso- 
phy — and contrary to the view of the later schools like the 
Ishraqis — is considered as a branch of physics or natural 
philosophy. As for medicine, Avicenna composed the famous 
Qänün, or Canon, which is perhaps the most influential single 
work in the history of medicine and is still taught in the East 
today,** the Urjüzah fi'l-tibb (Poem on Medicine), contain- 
ing the principles of Islamic medicine in rhyming verses easy 
to memorize, and a large number of treatises in both Arabic 
and Persian on various diseases and drugs. 

In addition to his philosophical and scientific works, Avi- 
cenna wrote several poems in Arabic and Persian of which 
al-Qasidat al-'ainiyah (Ode on the Soul) ** is deservedly the 
most famous. Moreover, he wrote several religious works 
which include not only treatises on particular religious sub- 
jects, such as the meaning of fate and free will, but also com- 
mentaries upon several chapters of the Quran. This latter 
category is particularly important because it was primarily 
in these commentaries that Avicenna sought to harmonize 
reason and revelation along lines already begun by al-Kindi, 
al-Farabi, and the Ikhwan al-Safa’, continued after him by 
Suhrawardi, and finally brought to its fruition by Mir Damad 
and Mulla Sadra. These writings add an important dimen- 
sion to the already multidimensional corpus of Avicenna's 
literary output and emphasize the richness of a collection of 
writings which range from observational and even experi- 
mental science to ontology, from mathematics to gnosis and 
metaphysics, and from logic to commentaries upon the Sa- 
cred Book. 


ONTOLOGY 
The metaphysics of Avicenna is essentially concerned 
with ontology, and it is the study of being and all the distinc- 
tions pertaining to it that occupy the central role in his meta- 
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physical speculations.** The reality of a thing depends upen 
its existence, and the knowledge of an object is ultimately 
the knowledge of its ontological status in the chain of univer- 
sal existence which determines all of its attributes and quali- 
ties. Everything in the Universe, by the very fact that it 
exists, is plunged in Being; yet, God, or Pure Being, who is 
the Origin and Creator ef all things, is not the first term in a 
continuous chain and therefore does not have a "substantial" 
and "horizontal" continuity with the beings of the world.“ 
Rather, God is anterior to the Universe and transcendent 
with respect to it. It is God as conceived in the religions of the 
Abrahamic Tradition; it is God not only as envisaged by the 
Muslim Avicenna but also by Jewish and Christian philoso- 
phers who shared a common conception of the Supreme 
Deity and who, like Avicenna, reformulated the tenets of 
Greek philosophy in monotheistic terms. 

Avicenna’s study of existence — an existence which is 
shared by all things without its being reduced simply to a 
genre common between them — depends upon two funda- 
mental distinctions that characterize the whole of his ontol- 
ogy. These distinctions concern the essence or quiddity 
(mahiyah) of a thing and its existence (wujüd) on the one 
hand and its necessity, possibility, or impossibility on the 
other. Whenever a person thinks about something, im- 
mediately, in the framework of his mind, he can distinguish 
between two different aspects of that thing: one is its essence 
or quiddity, which is all that would be included in the answer 
given to the question, what is it? (quid est, or mà hiya), and 
the other is its existence. For example, when a person thinks 
of a horse, he can distinguish in his mind between the idea 
of the horse, or its quiddity, which includes the shape, form, 
color, and everything else that comprises the essence of the 
horse, and the existence of that horse in the external world. 
In the mind the quiddity is independent of existence in the 
sense that one can think of the quiddity of an object without 
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in any way being concerned with whether it exists or not. In 
the external world, however, the quiddity and existence of 
each object are the same; they are not two components h..v- 
ing each an independent external reality which are added to- 
gether to form an object, as one would add cream to coffee 
or water to dough. It is only in the mind, in the analysis made 
by human reason, that these two elements become distinct 
and one realizes that every object in the Universe has a 
quiddity to which existence is added. 

Avicenna, after making this basic distinction, emphasizes 
that although the existence of a thing is added to its essence, 
it is the existence which gives each essence, or quiddity, its 
reality and is therefore principial (asil). The quiddity of a 
thing is in fact no more than its ontological limitation ab- 
stracted by the mind. It was against this basic tenet of 
Muslim philosophy that Suhrawardi and Mir Damàd spoke 
in later centuries, claiming on the contrary the principiality 
of quiddity over existence. And it was in defense of Avicen- 
na's view that Mulla Sadra, seven centuries later, once again 
championed the principiality of existence over essence, add- 
ing, moreover, that the existence of each thing is not a 
totally separate form of existence but that all existence is a 
degree of the light of Being; that there is the transcendent 
unity of Being (wahdat al-wujüd) hidden behind the veil of 
the multiplicity of quiddities and particular forms of exist- 
ence. 

Closely connected to this fundamental distinction between 
quiddity and existence is Avicenna's division of being into 
the impossible (mumtani'), possible (mumkin), and neces- 
sary (wajib ). This division, which gained acceptance by later 
Muslim philosophers as well as by Latin scholastics, does not 
appear in such a formulation in Aristotle but is original with 
Avicenna. In fact, Avicenna bases the whole of his philosophy 
upon the distinction among these three divisions and the rela- 
tion which quiddity and existence have in each case with 
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each other. If one considers the quiddity of an object in the 
mind and realizes that it could not accept existence in any 
way, that is, it could not exist, that object is impossible and 
cannot exist, as in the case of a second Principle for the Uni- 
verse whose existence would be metaphysically absurd and 
would lead to contradictions. If the quiddity of an object 
stands equal vis-à-vis existence and nonexistence — that is, if 
it could exist or not exist without in either case causing a 
contradiction or impossibility — that object is a possible be- 
ing, like all creatures in the Universe whose quiddity could 
either take on existence or remain nonexistent. Finally, if the 
quiddity is inseparable from existence, and its nonexistence 
would involve absurdity and contradiction, it is necessary. In 
such a case the quiddity and Being are the same, and such a 
Being is the Necessary Being, or God, who could not not be 
since His Essence and Being are the same; Being is His es- 
sence and His Essence, Being.*? It is only He that possesses 
Being in Himself and is self-subsistent; all other existing 
things have their existence added to their essence as accident 
and are therefore contingent beings." The being of the 
whole Universe has no higher status than that of contingency 
and depends for every moment of its existence upon the 
Necessary Being that keeps all things in existence by the con- 
tinued effusion of the light of its Being upon them. 

The Universe and all things in it are therefore possible be- 
ings and metaphysically contingent upon the Necessary Be- 
ing. Moreover, the possible beings are themselves of two 
kinds: (1) those that, although possible in themselves, are 
made necessary by the Necessary Being, and (2) those that 
are simply possible without any kind of necessity attached to 
them. The first class consists of the pure and simple intellec- 
tual substances, or the angels, who are the "eternal effects" 
of God in the sense that they are made necessary by Him. 
The second comprises the creatures of the world of genera- 
tion and corruption who already contain the principle of 
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"non-eternity" within themselves, who are thus born only to 
wither and die away. 

Besides this division of possible beings into the "eternal" 
and temporal, or permanent and transient, Avicenna also 
divides being according to whether it is substance or acci- 
dent, applying to the quiddity of existing things the Aristote- 
lian categories as systematized by Porphyry. According to 
this distinction, quiddities are either accidents or substance, 
depending on whether they are dependent on something 
else, like the color on a wall; or independent, like the 
material of the wall itself. The category of substance is itself 
divided into three kinds, as follows: 

1. Intellect (‘agl) which is completely divorced from mat- 
ter and potentiality. 

2. Soul (nafs) which although divorced from matter has 
need of a body in order to act. 

3. Body (fism) which accepts divisibility and has length, 
depth, and breadth. 

The elements of the Universe, therefore, which are con- 
tingent and possible in their totality, are also divided into 
three substances which comprise the various domains of 
the cosmos and form the constituents from which the Uni- 
verse is made and in terms of which the sciences of the cos- 
mic domain are understood." 


COSMOLOGY AND ANGELOLOGY 


It is with full consideration of the fundamental ontologi- 
cal distinction between the Universe and God that Avicenna 
turns to a study of cosmology and cosmogony and under- 
takes to show how the many is brought forth from the One, 
who is at the same time transcendent with respect to all 
multiplicity. But whereas in metaphysics Avicenna’s aim is 
essentially to demonstrate the contingent character of the 
Universe, in cosmology and cosmogony his aim is to delineate 
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the continuity that exists between the Principle and Its mani- 
festation. 

The process of creation, or manifestation, is closely tied to 
the function and significance of the angel, for the angel is 
the instrument through whom the act of creation is achieved. 
Cosmology, in the philosophy of Avicenna, is closely tied 
to angelology, and the angel has a soteriological function in 
both cosmology and the process of spiritual realization and 
the attainment of knowledge. Relying upon the Plotinian 
scheme of successive effusions of the angelic hierarchy, but 
interpreted in the light of their possibility and contingency, 
Avicenna sets out to describe the process of the generation 
of the Universe, making use of the principle that from the 
One, or Unity, only one can come into being (ex uno non fit 
nisi unum) and of the idea that it is through intellection that 
creation takes place.” 

The process of creation, or the giving of existence, and that 
of intellection are the same because it is through the contem- 
plation of higher orders of reality that lower ones come into 
being." From the One Necessary Being who is the source of 
all things a single being is brought forth in accordance with 
the foregoing principle — a being whom Avicenna calls the 
First Intellect and who is made to correspond to the supreme 
archangel. This Intellect then contemplates the Necessary 
Being as necessary, its own essence as necessary by virtue of 
the Necessary Being, and its own essence as possible being. 
It has thus three dimensions of knowledge which give rise to 
the Second Intellect, the Soul of the first heaven and the 
body of the first heaven, respectively. The Second Intellect 
generated in this manner contemplates in a similar way the 
First Intellect, generating thereby the Third Intellect, the 
soul of the second heaven and its body. This process then 
continues until the Tenth Intellect and the ninth heaven, 
which is that of the moon, are generated." From here on the 
"substance" of the Universe has no longer sufficient purity 
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to generate another heaven. Therefore, from the remaining 
"cosmic possibilities" the world of generation and corrup- 
tion comes into being. 

In the sublunary world — the world of change that sur- 
rounds the terrestrial life of man — the Tenth Intellect per- 
forms several basic functions. Not only does it give existence 
to this world but also issues forth all the forms which in 
combining with matter bring into being the creatures of 
this region. When a creature is generated, the Tenth Intel- 
lect emanates the form to make its existence possible and 
when it withers away and dies it takes back the form unto it- 
self. That is why Avicenna also calls it the Giver of Forms 
(wahib al-suwar). For example, if water solidifies and be- 
comes ice, watery form is taken away by the "Giver of Forms" 
and the new icy form added to the materia of what was pre- 
viously water to turn it into ice. 

The Tenth Intellect also serves as the illuminator of the 
mind of man. Man abstracts the forms which he finds com- 
bined with matter in his mind and is able to elevate it again 
to the level of a universal through the illumination received 
from the Tenth Intellect. Universals therefore exist in the 
"angelic mind"; then they descend to the world of matter to 
become material form and are particularized only to be 
raised once more in the mind of man through the illumina- 
tion of the angel to the level of the universal again. The 
Tenth Intellect is therefore not only the instrument of crea- 
tion but also of illumination and, as we shall see later, of 
revelation to the prophets and in a more limited sense to the 
saints and gnostics. 

Avicennian cosmology is therefore essentially tied to angel- 
ology and closely follows Plotinian cosmology, which, how- 
ever, it interprets in a different light. For Avicenna was fully 
aware of the Islamic conception of the relation between God 
and the Universe and always sought to demonstrate the con- 
tingent nature of the whole created order before the Creator 
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and thus to remain faithful to a principle which is fundamen- 
tal to the Islamic point of view. In his Risalat al-nairuziyah °° 
Avicenna takes a further step in bringing his cosmology into 
conformity with the Islamic and "Oriental" point of view, for 
he describes the generation of the various links in the chain 
of being in terms of the letters of the Arabic alphabet. The 
word and the letters which form it are for the Semite the 
most tangible and eloquent symbols of the divine essences 
and archetypes from which this world is brought into being. 
Consequently, for the Jews as well as the Muslims, whose 
spirituality is that of the Semitic nomad, the science of let- 
ters and their symbolic value have much significance whether 
it be the Kabbala for Judaism or Jafr for Islam." 

In this treatise, in which Avicenna follows closely certain 
esoteric schools in Islam, as well as certain branches of 
Ismá'lism, he makes use of the abjad alphabetic order," 
with A = 1 symbolizing the Creator; B = 2, the Universal 
Intellect; C = 3, the Universal Soul, and D = 4, Nature. 
This attempt at creating a correspondence between the hy- 
postases of philosophical cosmology and the letters of the 
language of the revelation, which resembles in many ways 
the works of Jabir ibn Hayyan and the Ikhwan al-Safa’, is 
particularly significant in the case of Avicenna. It shows that 
the master of Peripatetics was seeking for an "Oriental wis- 
dom" which differed from the commonly known Greek 
philosophy and that he was not simply a follower of the older 
philosophers. It also reveals an aspect of Avicenna's many- 
sided genius which is more akin to the "Oriental Philosophy" 
he sought to expound in the later periods of his life. 


THE NATURAL AND MATHEMATICAL SCIENCES 


Avicenna was nearly as great a scientist and physician as 
he was a philosopher. In fact it was mostly as a master in the 
field of medicine that he was so well remembered in the 
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West. His picture as the "prince of physicians" adorned the 
walls of many cathedrals in Europe, and Dante honored him 
by placing him in Limbo between the two great medical 
authorities of antiquity, Hippocrates and Galen.” In the 
East, too, his influence as a physician has always been domi- 
nant and is still alive today. Avicenna was interested in nearly 
every field of the natural and mathematical sciences as well 
as in the philosophy and "methodology" of science, which he 
discussed at the beginning of his treatment of natural philos- 
ophy.*9 He wrote many individual treatises on scientific and 
medical subjects but his most important works in this field are 
his medical Canon, which contains a wealth of medical and 
pharmacological information, and the Shif’ in whose chap- 
ters on natural philosophy and mathematics he discusses 
meteorology, mineralogy, geology, botany, zoology, and psy- 
chology, as well as arithmetic, geometry, astronomy, and 
music. Some of the subject matter of the Shifa’ is repeated in 
a more cursory fashion in the Naját and the Danishnaémah. 
In his study of the sciences of nature, Avicenna relied upon 
every avenue of knowledge open to man, from ratiocination 
and the interpretation of Sacred Scripture to observation and 
experiment. He sought, in fact, to place knowledge derived 
from each of these sources in his over-all vision of reality — 
a reality which consisted of the Universe or the macrocosm, 
man or the microcosm, and God as the metacosmic origin 
of all things, to Whom both man and the Universe are re- 
lated, man and the Universe also having a correspondance 
and interrelation with each other.?! As far as his approach to 
the particular sciences of nature is concerned, he sought es- 
pecially to devise a logical method for forming definitions re- 
lated to experimental procedure and for adopting the Aris- 
totelian syllogism as a means of deriving knowledge of a par- 
ticular rather than universal nature. To this end he changed 
the middle term, which in the Aristotelian syllogism is the 
metaphysical cause, to an empirical one, thereby adapting it 
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to the ends of an inductive science.*? Also of interest, in view 
of ideas later developed in physics, is his distinction between 
primary and secondary qualities which, when applied syste- 
matically to all of Nature by Galileo, brought into being 
modern physics, a physics that considers only the quantita- 
tive aspect of Nature. Avicenna also believed in the wave 
theory of light which he discussed in his study of vision and 
the anatomy of the eye. 

The master of Muslim Peripatetics showed both special 
interest and acumen in observation and experimentation.” 
This is best shown in his medical works where often both in 
the diagnosis of an illness and the effect of a particular drug 
administered for its cure he appealed to his own experience 
with the patient. His observations, moreover, often carried 
into the field of psychology which for him, as for other Mus- 
lim physicians, was closely associated with medicine. In 
geology, meteorology, astronomy, and physics he also applied 
both observation and experiment. In his account of the for- 
mation of rocks and the structure of meteorites he writes of 
his own observations and even of his attempt to analyze and 
melt a meteorite in Khwarazm, with the result that he was 
left with only ashes and a green smoke but no dissolved 
metal. In meteorology he describes many times how he saw 
a rainbow in a bathhouse or in a garden being watered and 
compares these phenomena with the large rainbows in the 
sky.“ In astronomy, while he found a few years of rest at 
Ispahan, he set out to make a new instrument for observation 
and criticized some of those of Ptolemy.® And in physics he 
made observations on projectile motion of heavy and light 
bodies and made certain fundamental criticisms of the Aris- 
totelian theory of motion. 

Avicenna's works in medicine climaxed a series of very im- 
portant writings which had synthesized Greek, Indian, and 
Iranian schools of medicine as well as fresh material derived 
from the experience and practice of the Muslim physicians 
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themselves. Among the most important of his predecessors 
were Abu'l-Hasan ibn ‘Ali al-Tabari, the author of the 
Firdaws al-hikmah (The Paradise of Wisdom); Muhammad 
Zakariya' al-Razi, who wrote the Kitab al-hàwi (Continens) 
and Kitab al-mansüri (Liber Almansoris), and ‘Ali ibn ‘Abbas 
al-Ahwazi, the Latin Haly Abbas, the author of Kamil al- 
sina‘ah, or Kitab al-maliki (Liber regius, regalis disposito). 
The Canon of Avicenna itself was based to a large extent on 
these works and because of its order and perfection came to 
replace them as the basic text used by medical students and 
physicians, especially as it was clarified and explained by 
later commentaries of which the most important is that of 
Qutb al-Din al-Shirazi.*? 

The Canon, Avicenna’s greatest medical work, is perhaps 
the most fruitful source for the study of the observational and 
experimental sides of the author’s contribution to the sciences 
of Nature. The work is divided into five books, each further 
divided into sections and chapters, the five main parts deal- 
ing with such general principles of medicine as the descrip- 
tion of the human body, its constitution, temperament, facul- 
ties; its diseases, hygiene, death, and so on; then materia 
medica; particular diseases; diseases affecting the whole of 
the human body rather than a single organ or location; and 
finally pharmacology, this last section being particularly valu- 
able from an experimental point of view." The Canon is a 
synthesis of the traditions of Hippocrates, Galen, and Dios- 
corides but it also contains much that is not found in Greek 
sources, especially in the application of herbs in the treat- 
ment of various ailments. 

There is much that is new in the Canon that is the result 
of Avicenna's own medical experience and reasoning, such 
as the use of new herbs, the discovery of the antiseptic value 
of alcohol, and the discovery of brain tumors and stomach 
ulcers. In the physiology and anatomy of the eye and in 
his theory of vision expounded in his psychology or De 
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Anima, accordíng to which light comes from the outside to 
the eye while at the same time a "psychological act" issues 
forth from the eye to the object,” Avicenna describes theories 
which had a considerable influence on such eminent Western 
men of science as Roger Bacon and Robert Grosseteste."? 
Altogether, the Canon, much of whose content has not been 
closely studied, had a profound influence in both the East 
and West and along with his other medical writings remains 
as an eloquent testament of Avicenna's mastery in medicine 
and the reason why for a thousand years he has been called 
the "Prince of Physicians." 

The Shifà' presents other aspects of Avicenna's genius, not 
only as a philosopher but also as a natural historian, physicist, 
and mathematician. In natural history Avicenna discusses in 
detail all that was known in his period in the science of the 
three kingdoms — the animal, plant, and mineral. The sec- 
tion of the Shifa' dealing with minerals is of particular in- 
terest in that it was translated into Latin by Alfred Sareshel 
around 1200 under the name of De Mineralibus and had a 
wide influence during the Middle Ages and the Renais- 
sance.” In this work Avicenna deals with mineralogy and 
chemistry as well as geology. He categorically rejects the 
possibility of transmuting one metal into another while at 
the same time accepting the cosmological theories underly- 
ing alchemy. He also classifies minerals into stones, fusible 
substances, sulfurs, and salts and discusses the subdivisions 
and characteristics of each. In geology he describes the for- 
mation of sedimentary rocks, the hardening of stones, the 
formation of mountains through erosion of softer layers of 
rocks, the change of land masses into sea, and vice versa, 
and the origin of fossils as remains of marine animals of 
older epochs. He appeals in many cases to his own observa- 
tions through his numerous journeys through Persia and pre- 
sents discoveries of much importance in the history of the 
earth sciences. 
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In physics, which he discusses in the Shifa’ as well as in 
shorter works, Avicenna's basic contribution is his criticism 
of the Aristotelian theory of projectile motion which was the 
Achilles’ heel of Peripatetic physics. Avicenna adopts the 
theory of John Philoponos against Aristotle and asserts that 
a body in projectile motion has a power within it — given to 
it by the cause that first put it into motion — to push that 
which prevents it from moving in any particular direction, 
namely, the resistance of the medium.” Moreover, according 
to Avicenna, and in contradiction to the view of John Phil- 
oponos as well, this force, which he calls mail qasri, is not dis- 
sipated in a void but would continue if there were a void in 
which a body could move. Avicenna also seeks to give a 
quantitative relation for this form of motion and asserts that 
a body moved by a given power would have a velocity in- 
versely proportional to its “natural inclination,” or weight, 
and that the distance traversed by such a body moving with 
constant velocity is directly proportional to its weight. This 
theory, refined by his contemporary Abu? Barakat al-Bagh- 
dadi, strongly influenced later Muslim philosophers like 
Fakhr al-Din al-Razi and Nasir al-Din al-Tusi. In the West 
Avicenna's impetus theory was adopted by the Andalusian 
al-Bitrüji before it entered the Latin world and had a direct 
bearing on Peter Olivi's writings, in which the Arabic term 
mail qasri is translated as inclinatio violenta. This expression 
was in turn renamed by John Buridan as impetus impressus 
and defined as the product of the mass and velocity which is 
the same as the momentum of modern physics. The impeto 
of Galileo, which was his name for momentum, was none 
other than this concept brought into being by John Philo- 
ponos and Avicenna but no longer having the same connota- 
tion as it had among the medieval writers. Whereas, for the 
medieval scientists, impetus was the efficient cause of motion, 
for Galileo it became a means of describing motion mathe- 
matically, making possible through this new interpretation 
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the creation of a new type of physics while at the same time 
employing some of the basic concepts of medieval natural 
philosophy.” 

As for mathematics, Avicenna did not make as many con- 
tributions to its many branches as Khwajah Nasir al-Din al- 
Tüsi, who in other ways is perhaps, of all Muslim philoso- 
pher-scientists, most worthy to be compared with him. None- 
theless, in at least one branch of traditional mathematics or 
the Quadrivium, Avicenna did make highly valuable contri- 
butions and that was in music, a subject in which he was well 
versed both in theory and practice.'* He wrote many compo- 
sitions on music, of which three survived, these being the 
musical sections of the Shifa’, Najat, and Dànishnámah. The 
first two are in Arabic and the third in Persian, in which he 
gave for the first time the Persian name of the musical modes. 
In these works Avicenna has described the earliest forms of 
harmony and also "mensural music" in which there is a sys- 
tem of notation expressing the relative duration as well as 
pitch of the notes.'5 Avicenna followed al-Farabi closely in 
his musical theories; both men based their writings upon 
music being practiced at that time and were not just trans- 
mitters of Greek musical theory. The fact that they used the 
Pythagorean scale does not mean that they were simply fol- 
lowing theories set out by the Greek authorities, for the pen- 
tatonic scale was in use in China long before historical con- 
tact could have been made with Hellenic civilization and 
was also to be found in Western Asia independent of any 
Greek influence. Avicenna was studying and deciphering the 
theory of music being performed in the Persia of his time, a 
music which to a large extent has been preserved as a con- 
tinuous tradition of classical music to the present day in that 
country."* In the performance of present-day Persian music 
one can hear the actual sounds upon which Avicenna's mu- 
sical theories are based. 
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PSYCHOLOGY 


The psychology of Avicenna is essentially Peripatetic in 
that he seeks to describe the faculties of the soul in terms 
which closely resemble those of Aristotle and his Alexan- 
drian commentators — especially Alexander Aphrodisias and 
Themistius. Psychology in Peripatetic philosophy is con- 
cerned with the moving and animating force in the members 
of the three kingdoms and so falls under the heading of 
natural philosophy. Just as there is a descent from the Neces- 
sary Being, through the Intelligences and Souls to the four 
elements, so is there a gradual ascent, the rising or ascending 
arc of the chain of being, which is brought into existence 
as a result of the mixture of the four elements in ever more 
perfect proportions." As the elements mix into ever purer 
combinations, the vegetative, animal, and finally rational 
souls are added to them ad extra and by way of a nexus by 
the World Soul. In fact each of these souls may be considered 
as a faculty of the World Soul which enters the stage of the 
cosmic drama at a particular moment when conditions are 
prepared for it, that is, when the elements have combined 
in such a way as to "attract" that faculty toward themselves. 

Since the three kingdoms are connected together, like 
steps of a ladder, without there being a missing link any- 
where between them, the plant kingdom rests upon the 
mineral, and the animal upon the plant. Moreover, the high- 
est member of the mineral kingdom resembles closely the 
lowest plant and similarly the highest plant is like the lowest 
animal. Consequently, the members of each kingdom possess 
all the faculties and powers of those that stand below them 
in the chain of being. The plant possesses the mineral "vir- 
tues" in addition to the faculties of the vegetative soul, which 
consist of feeding, growth, and reproduction. The animal in 
turn has the powers of the minerals and plants in addition 
to the faculties of the animal soul. These consist of the fac- 
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ulty of motion, which itself is comprised, on the one hand, 
of the power of desire leading to lust or anger and the power 
of moving the body; and, on the other, of comprehension 
consisting of the five internal and external senses.” The in- 
ternal senses are the sensus communis, the power of retaining 
forms or representation, sensitive imagination, estimation 
and retention, and recollection. These faculties Avicenna 
locates in various parts of the brain, following the tradition 
of Galen. As for the five external senses, they consist of touch, 
smell, taste, hearing, and sight, which appear in an imperfect 
state in the lower animals and are developed in full only in 
the higher animals and man. 

With man a new faculty of the Universal Soul which 
Avicenna calls the rational soul or human soul comes into 
play. It has two faculties, one practical and the other theo- 
retical, which are added to those of the vegetative and the 
animal souls. The practical faculty is the source of all move- 
ments of the body, and with it man directs his practical life. 
It is the theoretical faculty, however, that is the distinguish- 
ing feature of man. Avicenna, following the example of al- 
Kindi and al-Farabi, divides this theoretical faculty, or in- 
tellect, into four levels, or states. The lowest level is the 
intellectus materialis, which is the given hieratic virtuality 
and potentiality to acquire knowledge and is possessed by all 
men. Then as man learns the basic principles of knowledge 
and correct thinking he reaches the state of intellectus in 
habitu, and if he progresses a step further and becomes able 
to arrive at knowledge by himself and to generate his own 
intellectual activity he reaches the level of intellectus in actu. 
Finally, there is the highest stage open to man — excluding 
the prophets, who enjoy a special state because of the total 
perfection of their nature — and that is the level of intellectus 
adeptus, or acquisitus, in which the Universe of being is 
realized within man and man becomes a copy of the intel- 
ligible world. Above these levels of the intellect stands the 
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Universal, or Active, Intellect, through whom all knowledge 
is received by illumination and with whom the human in- 
tellect at its most exalted level becomes united. 

Although following the Peripatetics in his classification of 
the faculties of the soul, Avicenna differs from them in his 
insistence upon the immortality of the individual soul, its 
incorruptible and immaterial substance, and the fact that it 
is in a degraded state while in the prison of the senses. In 
his "esoteric philosophy," as well as in some of his beautiful 
poems, he writes over and over again of the original celestial 
abode of the soul and the necessity to remember once again 
its heavenly dwelling place. In these works he ceases to be a 
Peripatetic philosopher theoretically interested in the facul- 
ties of the soul and becomes, like the Platonists and the later 
Illuminationists, a spiritual doctor who seeks to cure the 
disease of forgetfulness and negligence that has befallen the 
soul and to save it from its pitiful terrestrial state. Nowhere 
is this concern of Avicenna and this aspect of his psychology 
better illustrated than in the well-known Ode on the Soul 
which ends with these lines: 

Now why from its perch on high was it cast like this 
To the lowest Nadir's gloomy and drear abyss? 

Was it God who cast it forth for some purpose wise, 
Concealed from the keenest seeker's inquiring eyes? 
Then is its descent a discipline wise but stern, 

That the things that it hath not heard it thus may learn, 
So 'tis she whom Fate doth plunder, until her star 
Setteth at length in a place from its rising far, 


Like a gleam of lightning which over the meadows shone, 
And, as though it ne'er had been, in a moment is gone.?? 


RELIGION AND REVELATION 


Avicenna was a devout Muslim and possessed a deep re- 
ligious nature which manifested itself not only in his poetry 
and Quranic commentary but also in his philosophical works, 
where he tried at every turn to conform to the Islamic point 
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of view and was in fact inspired by the teachings and spirit 
of Islam in many aspects of his doctrines. He was sensitive 
to the charge of irreligiosity brought against him by. some of 
the excessively exoteric theologians and doctors of the Law 
and wrote a Persian quatrain in his own defense in which he 
insists on his faithfulness to Islam: 


It is not so easy and trifling to call me a heretic 

No belief in religion is firmer than mine own. 

I am the unique person in the world and if I am a heretic 
Then there is not a single Musulman anywhere in the world.?! 


Avicenna went to a mosque to pray whenever he was beset 
with difficulties in a scientific or philosophic problem and in 
fact wrote several treatises on the efficacy of prayer, the per- 
formance of daily rites, pilgrimage to the tombs of saints, 
and so on.? He considered these religious acts beneficial 
because in his world view there is a sympathy between all 
orders of reality, and especially between the souls of men 
and God and the heavenly Souls, a sympathy which is 
strengthened by the acts of worship prescribed in various 
religions. The sympathy which pervades the Universe and 
which gives significance to acts of worship is the result of the 
love which runs through the veins of the cosmos and which 
is the motivating force and cause for the existence of the 
created order. This love in turn derives from the love of God 
who is the highest object of love and also its highest subject. 
As Avicenna writes in his Treatise on Love: 


That Being which is too exalted to be subject to the govern- 
ance must be the highest object of love, because It must be the 
maximum in goodness. And the highest subject of love is identical 
with the highest object of love, namely, Its [God's] high and sub- 
lime Essence. Because the good loves the good through that attain- 
ment and penetration whereby it is connected with it, and be- 
cause the First Good penetrates Itself in eternal actuality, there- 
fore Its love for Itself is the most perfect and complete. And be- 
cause there is no distinction among the divine qualities of Its 
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Essence, love is here the essence and the being purely and simply, 
that is, in the case of the Pure Good. 

In all beings, therefore, love is either the cause of their being, 
or being and love are identical in them. It is thus evident that no 
being is devoid of love, and this it was our intention to show.*? 


Of special interest in Avicenna's religious philosophy is 
his theory of prophecy in which he seeks to formulate a 
philosophical theory in conformity with the teachings of the 
Quran and consistent at the same time with his general world 
view.* He thereby relates the prophetic consciousness and 
the revelation received by the prophet to his fourfold divi- 
sion of the intellect and its illumination by the Active In- 
tellect who is thus identified with Gabriel, the angel of 
revelation. The prophetic consciousness is the perfection of 
the human state possessing all of the human faculties in their 
perfection. The prophet fulfills, more specifically, the three 
conditions of clarity and lucidity of intelligence, perfection 
of the imagination, and the power of making external matter 
serve and obey him as the bodies of men obey their com- 
mands. If all of these conditions are fulfilled, then the proph- 
et gains the degree of prophetic consciousness, a "sacred 
intellect," which receives all of knowledge, directly, sud- 
denly and without any previous human instruction, from the 
Active Intellect and thus comes to know at once all things 
past, present, and future. 

Moreover, not only is the prophet's intellect illuminated 
by the Tenth Intelligence but his imaginative power also 
receives illumination so that what he perceives abstractly 
and universally in the intellect appears as concrete and par- 
ticular, sensible and verbal, images in the imagination. His 
mission likewise has two aspects, one theoretical and the 
other practical. The first orients the soul of man toward its 
eternal felicity by teaching it the basic tenets of belief in the 
existence of God, the reality of revelation and prophecy and 
the after life; and the second teaches such practical aspects 
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of religion as the ritual acts to be performed by the believers. 
The prophet is thereby distinguished from sages and saints 
first, because his reception of knowledge from the Divine 
Intellect is complete and perfect and theirs partial, and, 
second, because he brings a law into the world and directs 
the practical lives of men and societies while the sages and 
saints seek after knowledge and inner perfection and have no 
law-bringing function. They are therefore subordinated to 
prophets, although they are themselves the most exalted and 
worthy of the vast majority of men who are not endowed 
with the extremely rare nature which is that of a prophet. 


THE ESOTERIC PHILOSOPHY 


Before concluding this summary study of Avicenna, there 
is still another aspect of his many-sided genius to consider. 
Toward the end of his life the master of the Muslim Peripatet- 
ics wrote a treatise called Mantiq al-mashriqiyin (The Logic 
of the Orientals) which is the opening section of a more gen- 
eral work.” In it he writes that his famous Peripatetic philo- 
sophical works, such as the Shifa’ and Najat, are only exoteric 
writings meant for the common people and then proposes to 
expound the "Oriental Philosophy" which he considers to be 
for the elite and which, in fact, he calls "the science of the 
elite." Unfortunately the rest of the work is lost so that there 
is no direct indication as to what Avicenna had in mind after 
this startling introduction. 

If we glance at the Avicennian corpus, however, we dis- 
cover that there are certain works which differ in nature 
from his Peripatetic writings and which give every indication 
of being the remnants of the treatises in which his "Oriental 
Philosophy" was expounded. In this group one can name, in 
addition to the Logic of the Orientals, the last three chapters 
of the Ishárát wa'l-tanbihat, his last work, where he has given 
one of the best formulations of many of the cardinal doc- 
trines of Sufism, his Risalah fi'l-‘ishq, or Treatise on Love, 
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where he employs technical Süfi terminology, some of his 
poems and orations, and finally the three visionary recitals, 
or narratives, Hayy ibn Yaqzàn, Risalat al-tair, and Salaman 
wa Absal.** From a study of these works onc can discern 
some of the distinguishing features of Avicenna's "esoteric 
philosophy." Especially in the visionary recitals, the Orient 
in its symbolic meaning appears as the world of light or pure 
forms as the Occident symbolizes the world of shadows or 
matter. The soul of man is caught as a prisoner in the dark- 
ness of matter and must free itself in order to return to the 
world of lights from which the soul of man originally 
descended. But in order to accomplish this difficult feat and 
be delivered from his "Occidental" exile he must find a Guide 
who will orient him in the cosmos and lead him to his ul- 
timate salvation. 

In such a perspective the cosmos becomes an immediate 
experience for the traveler or adept and ceases to be just a 
theoretical formulation. It speaks to the adept in the language 
of symbols and conveys to him a message of the greatest 
significance, one which is a matter of life and death and 
concerns the ultimate well-being of his soul. The cosmos is 
thus interiorized, and the abstract, rationalistic language of 
the Peripatetic philosophers is transformed into a concrete, 
symbolic one. The traveler learns from the Guide, whom 
many later Shi'ah authors came to identify with 'Ali ibn Abi 
Talib, or the Mahdi — upon whom be peace — what the struc- 
ture of the cosmic crypt is and what dangers he must face if 
he undertakes to journey through and beyond it. Then he 
accepts the challenge and makes the sojourn through the 
cosmic mountains and valleys until he finally comes out of 
the world of formal manifestation and meets at the end with 
death, which symbolizes birth into a new spiritual life and 
also conveys the irreversibility of the process of spiritual 
realization. He who has left the cosmos does not become 
imprisoned in it again. 
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In these writings which depict the Universe in a beautiful 
language of often high poetic quality, Avicenna relies heavi- 
ly upon the role of the angels as the guides of man and the 
directing forces of the Universe. Angelology is in fact es- 
sential to the "Oriental Philosophy" of Avicenna as it is 
central to the Illuminationists whose views are so close to 
this aspect of his philosophy. The heavens are filled with 
angels of various orders corresponding to the Intelligences 
and the Souls. Also, the intellect of man is illuminated by the 
angel in its quest for spiritual realization so that the angel 
becomes his personal guide, the St. Bernard and Beatrice 
of the Divine Comedy. Àvicenna does not negate the tenets 
of Peripatetic philosophy but interprets them in a different 
light so that the rationalistic Universe of the Aristotelians 
is transformed into a cosmic cathedral where every symbol 
concerns man in a real and immediate way and plays a role 
in his spiritual realization. In this manner Avicenna reached 
toward an "Oriental Philosophy" which, if not taken serious- 
ly by most of his Occidental interpreters, was nonetheless 
of great significance in the Islamic world and pointed to the 
direction of the "Illuminationist theosophy" that was to be 
inaugurated nearly a century and a half later by Suhrawardi. 


THE SCHOOL OF AVICENNA 


As already mentioned at the beginning of this chapter, 
Avicenna plays the role of the guardian angel of the Islamic 
arts and sciences, and his influence is to be seen whenever 
and wherever philosophy or the sciences have been cultivated 
in the Islamic world. Of his immediate students the most 
notable was Abū ‘Ubaid al-Juzjani, his life-long companion, 
to whom Avicenna dictated his autobiography and who com- 
pleted several of the master’s unfinished works; Abu']-Hasan 
Bahmanyár, the author of a very important work on philos- 
ophy, Kitab al-tahsil,"" as well as Kitab al-hujjah; Ibn Zailah, 
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who wrote a commentary upon Hayy ibn Yaqzan and sum- 
marized the Shif’; and Abu ‘Abdallah al-Ma'sümi, the author 
of a treatise on separate substances ( Fi ithbat al-mufdraqat ), 
who was the most learned of his students and who had asked 
his master to be permitted to answer the questions which 
al-Birüni had posed to Avicenna. 

Outside of the group of his immediate disciples, Avicenna's 
influence was felt by nearly every important intellectual 
figure of the next century: 'Umar Khayyàm, the incompa- 
rable poet and mathematician whose apparent and formal 
doubt, based on metaphysical certainty and meant as a cure 
for false and bigoted religiosity, has been mistaken by many 
modern readers as that lack of certainty and entanglement 
in essential doubt which characterize the modern mind, had 
the highest respect for Avicenna and even translated one of 
his treatises into Persian.’ Moreover, Nàsir-i Khusraw, the 
greatest philosopher of Isma'ilisn, who wrote many impor- 
tant philosophical and religious works, all in Persian, fell 
under the sway of certain of Avicenna’s ideas.*? And even the 
mathematician and optician Ibn al-Haitham (the Latin Al- 
hazen) came to know of his writings. 

During the next centuries Avicenna came under severe 
criticism by al-Ghazzali and Fakhr al-Din al-Razi, as well 
as by the Andalusian philosophers — especially Averroes. But 
one of the greatest geniuses ever to appear in Islamic civiliza- 
tion, Khwajah Nasir al-Din al-Tüsi, came to his defense and 
set out to re-establish Avicenna’s philosophy and refute the 
arguments of his critics. He wrote a masterly commentary 
upon the Isharat and brought the teachings of Avicenna back 
to life." After him there has continued to the present day, 
especially in Persia, a school which is distinctly Peripatetic. 
Nasir al-Din's own nephew, Afdal al-Din al-Kashani, wrote 
a large number of treatises in exquisite Persian style on the 
principles of Avicennian philosophy.” Qutb al-Din al-Shirazi, 
Nasir al-Din’s student, composed in Persian the large ency- 
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clopedia, Durrat al-taj, which resembles the Shifa’ in some 
respects. Nasir al-Din's coworker at the observatory of 
Maraghah, Dabiràn al-Katibi al-Qazwini, left behind one of 
the most popular works on Peripatetic philosophy, called 
Hikmat al-‘ain, again based mostly on Avicenna's teachings.” 
A generation later Qutb al-Din al-Razi wrote his Muhakamat 
(Trials) in which he attempted to judge the merits of the 
respective commentaries of Nasir al-Din and Fakhr al-Din 
al-Razi on the Isharat. In this manner the tradition was 
carried on by one generation after another, to the Safavid 
period, and many works were composed in these centuries 
by such philosophers as Sadr al-Din al-Dashtaki, Ghiyath 
al-Din Mansir al-Shirázi, and Jalal al-Din al-Dawàni, all 
bearing the imprint of Avicenna’s thought. And also during 
this period Athir al-Din al-Abhari composed his Kitab al- 
hidàyah which, with its commentaries by Husain al-Maibudi 
and Mulla Sadra, has become one of the two or three most 
widely studied texts of Peripatetic philosophy in Persia and 
India. 

During the Safavid period, with the artistic and intellec- 
tual renaissance that took place, the philosophy of Avicenna 
also received special attention from such influential figures 
as Mir Damad who sought to give it an Illuminationist inter- 
pretation; from Sayyid Ahmad al-Alawi who composed a 
vast commentary upon the Shifa’; and from Mulla Sadra 
who made the philosophy of Avicenna one of the corner- 
stones of his vast intellectual synthcsis. The tradition has 
been continued after them by many important figures — 
men like ‘Abd al-Razzaq al-Lahiji, the student of Mulla 
Sadra, who in his Gawhar murdd and Shawüriq sought to 
follow a Peripatetic line combined with that of Kalam, or 
theology. And the school continues today as exemplified by 
such men as Mirza Salih Ha'iri Mazandarani whose Hikmat- 
i Bü ‘Ali ™ is the most exhaustive study made in recent times 
of Avicenna's metaphysics from a Peripatetic point of view. 
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In the Occident, also, the influence of Avicenna was a long 
and enduring one, although more diffuse and less marked 
than that of Averroes, who was both attacked and defended 
more passionately than his predecessor. During the twelfth 
century certain works of Avicenna began to be translated 
into Latin, among them his autobiography as recorded by 
al-Juzjani, sections of the logic and physics of the Shifa’, and 
the entire metaphysics. Most of the translations were made 
in the school of Toledo, especially by or under the direction 
of Dominicus Gundissalvus, but many of the works were also 
rendered into Latin by Joannes Hispalensis, or Avendeuth 
(Ibn Dawüd), who became celebrated as a translator of the 
Avicennian corpus.* This early series of translations was 
soon followed by a new translation of sections of the Shifa’ 
and the Najat. Also, the Canon was translated into Latin 
during the last half of the twelfth century by Gerard of 
Cremona, to be followed in the thirteenth by a rendering 
of the Poem on Medicine by Blaise. In fact, interest in Avi- 
cenna's works and their translation continued through the 
Middle Ages and even into the Renaissance, when, despite 
a certain amount of reaction against Islam and the Arabic 
language — so clearly noticeable in attempts to "cleanse" 
the language from Arabic words —the sixteenth-century 
Italian savant Andrea Alpago made fresh translations into 
Latin of some works of Avicenna and Averroes.” 

The views of Avicenna, both scientific and philosophical, 
began to influence European centers of learning from the 
twelfth century onward, Salerno and Montpelier being in- 
fluenced mostly by his medicine, and Paris and Oxford by 
his philosophy. The first person to have been distinctly in- 
fluenced by Avicenna was his translator Gundissalvus. Also, 
there still exist today the treatise De causis primis et secundis 
et de fluxu qui consequitur eas, attributed to Avicenna but 
not by him, and a gnostic work on the journey of the soul in 
the other world,” both of which are deeply Avicennian and 
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belong to that school which R. De Vaux has called "Latin 
Avicennianism." *' 

The influence of Avicenna can also be clearly seen in the 
writings of William of Auvergne and Roger Bacon, who 
praised him over Averroes; in Albertus Magnus, in St. 
Thomas, whose third argument for the proof of the existence 
of God is essentially that of Avicenna, and in Peter of Spain 
who later became Pope John XXI. His philosophical and 
especially his scientific works were also significant in the 
formation of the views of such figures as Robert Grosseteste, 
and in the fourteenth century served as the "point of depar- 
ture" for the theology of Duns Scotus which came to chal- 
lenge the Thomistic system. In medicine, likewise, his influ- 
ence reigned everywhere, and it was his books along with 
those of Galen that Paracelsus burned as a symbol of author- 
ity when he tried to defy the authorities of traditional medi- 
cine and establish his new school in the sixteenth century. 
Altogether, Avicenna was influential in nearly every circle 
of medieval thought and, although not accepted fully by any 
recognized school, played a role, either scientifically or 
philosophically, in nearly all of them.” 

Despite the fact that some doubt has been cast upon the 
existence of a genuine "Latin Avicennianism," the researches 
of Etienne Gilson have clearly demonstrated the existence 
of an "Avicennizing Augustinism" whose most important 
exponent is perhaps William of Auvergne. In the twelfth 
century the Avicennian corpus provided a metaphysical 
cosmology for the Latin world and even enabled the Diony- 
sian angelology, known for centuries to the West, to be inter- 
preted in a new cosmological light. But the gradual "Augus- 
tinizing" of the doctrines of Avicenna meant the destruction 
of that very cosmology and cosmogony which he had pro- 
vided and which became perhaps the most lasting aspect 
of his teachings in the East. The "Avicennizing Augustin- 
ians" sought to identify the illuminating angel of Avicenna 
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with God himself and gradually destroyed the necessity of 
the angel in the cosmos. The criticism of William of Auvergne 
and others of similar point of view was most of all against 
Avicenna’s angelology and the significant role that it played 
in both cosmology and noetics.? With the destruction of 
this angelology the Universe became "depopulated" of the 
spiritual beings that sustained it, and therefore secularized, 
preparing the ground for the Copernican revolution 1% as a 
result of which the Universe began gradually to lose its 
spiritual character until in the seventeenth century not only 
cosmology in the traditional sense but the meaning of the 
cosmos itself was destroyed. 

It is both interesting and significant to contrast this critical 
reception of Avicenna in the West with his acceptance in the 
East. In the West it was his angelology and cosmology and 
his noetics based on illumination and gnosis that were most 
violently attacked and rejected. And it was the rationalistic 
aspect of his philosophy and his scientific and medical works 
that were most appreciated and accepted. In the East a small 
school has kept all of his philosophy alive to the present day 
and his medical theories are still practiced in many places. 
But it was essentially the "esoteric" or "Oriental Philosophy" 
of Avicenna that had the greatest import in the Orient. It 
was his cosmology supported by his angelology that was 
elaborated by Suhrawardi and, after being divorced from 
the rationalistic and syllogistic mesh in whose matrix it was 
at first placed, became integrated into certain schools of 
Sufism. Like a precious jewel glittering in light, the beautiful 
cosmology expounded by him began to glow in the light of 
Islamic gnosis and shed a light which extended over the 
world of Islam wherever the doctrines of gnosis and illumina- 
tion were propounded and studied. And his theory of noetics 
through illumination of the human intellect by the angel 
came to be interpreted in later centuries as affirming the 
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reality of gnosis which has always been held as the highest 
form of knowledge in Islam.” 

The study of Avicenna and his influence is therefore not 
just a historical one. Not only was he given the highest 
honor by entering into the folk tales of the Islamic people 
as one of their cultural heroes,!®* and exalted over the cen- 
turies as the greatest philosopher-scientist of Islam, but he 
still lives in the figure of the traditional physician and wise 
man, or hakim, who is usually a curer of the ills of the body 
as well as a person in whom one can confide spiritually and 
to whom one can surrender oneself with the certainty that 
one is psychologically as well as physically in safe hands. 
Wherever traditional medicine is still practiced in the Islamic 
world the image of Avicenna stands in the background and 
wherever the Islamic arts and sciences are studied and 
elaborated he hovers over it as a guardian angel. Moreover, 
it is his cosmology, as elaborated and interpreted by Suh- 
rawardi and the Illuminationists, as well as by Ibn 'Arabi 
and the Süfis, and as fixed by them completely within the 
matrix of the Islamic revelation and infused by the spirit 
of the Quran, that delineates the cosmos in which many 
contemplatives of Islam have lived over the centuries, and 
which continues to shed its light on the horizon of the in- 
tellectual life of Islam. 


II 


Suhrawardi and the Illuminationists 


THE BACKGROUND BEFORE SUHRAWARDI 


PERIPATETIC philosophy, which had reached the zenith of 
its perfection with Avicenna and which was propagated after 
him by some of his able students and disciples, among them 
Bahmanyar and Abu'l-‘Abbas al-Lükari, had been criticized 
from its inception by some of the jurists, as well as by the 
Süfis who opposed the tendency of rationalism inherent in 
Aristotelian philosophy. In the 4th/10th century a new foe 
joined the rank of the opposition and became in fact the arch 
enemy of the Peripatetics. The new adversary was Ash'arite 
theology, or Kalam, which was first formulated by AbuT- 
Hasan al-Ash‘ari and later expounded by such men as Aba 
Bakr al-Bàgillàni during the 4th/10th and 5th/11th centuries 
and which gradually began to gain support in Sunni circles.’ 

During the 4th/10th century, however, the political power 
of the Abbasid caliphate was rather limited, and the local 
princes, many of whom were Shi'ah and had a more favor- 
able view toward what the Muslims call the intellectual 
sciences (al-'ulüm al-'agliyah), as opposed to the transmitted 
sciences (al-'ulüm al-naqliyah) derived from the sources of 
the revelation, ruled over much of the Muslim world.? There- 
fore, the intellectual sciences, which included philosophy, 
continued to flourish to the extent that the 4th/10th and 
5th/11th centuries may be considered as their “golden age." 
But gradually the political situation altered: in the 5th/11th 


SUHRAWARDI ' 53 


century the Seljugs, who were the champions of Sunnism 
and the supporters of the Abbasid caliphate, succeeded in 
reuniting the Muslim lands of Western Asia and in establish- 
ing a strong central government, politically under the Seljuq 
sultans and religiously under the aegus of the caliphate in 
Baghdad.® 

It was at this moment that the school of Ash'arite theol- 
ogy began to be supported by official circles and centers 
of learning established to teach its tenets and spread its 
doctrines. And so the ground was prepared for the celebrated 
attack of al-Ghazzali against the philosophers. Al-Ghazzali 
was a jurist and theologian who understood philosophy well 
and having at one point fallen into religious doubt had turned 
to Sufism for the cure of his spiritual illness and therein had 
found certainty and ultimate salvation.‘ Consequently, with 
all the necessary gifts of knowledge, eloquence, and experi- 
ence he set about breaking the power of rationalism within 
Islamic society. To this end he first summarized the philos- 
ophy of the Peripatetics in his Maqasid al-falasifah (The 
Purposes of the Philosophers) which is one of the best sum- 
maries of Muslim Peripatetic philosophy,’ and then went 
on to attack those tenets of the philosophers which were 
contrary to the teachings of the Islamic revelation in the 
well-known Tahāfut al-falasifah (The Incoherence of the 
Philosophers ).° 

But it must be added that the attack of al-Ghazzali upon 
rationalistic philosophy was more in his capacity as a Sufi 
than as an Ash‘arite theologian, because in his writings as, 
for example, al-Munqidh min al-dalal (Our Deliverance from 
Error), although he considers the view of the theologians 
to be more in conformity with the tenets of Islam than that 
of the philosophers, it is Sufism which he believes to possess 
the only means to attain certainty and ultimate beatitude.’ 
In fact the importance of al-Ghazzali in Islamic history is 
not only in curtailing the power of the rationalists but also 
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in making Sufism acceptable and respected in the eyes of 
the jurists and theologians so that eventually its teachings 
were taught openly even in the religious schools ( madrasas). 
And even if an Ibn Taimiyah and an Ibn al-Jawzi did appear 
from time to time to attack Sufism, theirs were more or less 
lonely voices which did not succeed in diminishing the re- 
spect of the religious community for the Süfis. Al-Ghazzali's 
writings, in fact, represent in a sense Islamic esotericism ex- 
teriorized in order to be able to protect its inner life in the 
cadre of exotericism. 

With the advent of al-Ghazzali, Peripatetic philosophy 
began to wane in the eastern lands of Islam and journeyed 
westward to Andalusia where a series of famous philosophers 
— Ibn Bajjah, Ibn Tufail and Ibn Rushd — cultivated it for 
a century; and Ibn Rushd, the great champion of pure Aris- 
totelian philosophy in Islam and the commentator par ex- 
cellence of the writings of the Stagirite in the medieval 
period, attempted to retaliate against charges of al-Ghazzali 
in his Tahafut al-tahaéfut. But his defense had little effect 
in the Muslim world and it was primarily in the West that 
he was heard. Indeed a school called "Latin Averroism" came 
into being which purported to follow his teachings and 
apply them to a new setting in the Christian world. Thus, 
almost at the same time that Aristotelianism was being re- 
jected as a completely rationalistic system in the Islamic 
world, it began to be known in the West through transla- 
tions of the works of the Eastern Peripatetics such as Avi- 
cenna and al-Farabi, as well as those of the Andalusians, 
especially Averroes. 

Indeed, the parting of the ways between the two sister 
civilizations of Christianity and Islam after the 7th/14th 
century can be explained to a large extent in terms of the 
role that this rationalistic philosophy was to have in the two 
civilizations. In the East, through the attacks of al-Ghazzali 
and others like Fakhr al-Din al-Ràzi,? the power of rational- 
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ism was curtailed, preparing the ground for the spread of 
the Illuminationist doctrines of Suhrawardi and the gnosis 
of the school of Ibn ‘Arabi. In the West, however, the advent 
of Aristotelian rationalism had no small part to play in the 
destruction of the earlier Augustinian Platonism based on 
illumination and ultimately in bringing about, as a reaction, 
the secularized form of rationalism and naturalism which in 
the Renaissance destroyed the castle of medieval scholasti- 
cism itself. 


SUHRAWARDI'S LIFE AND WORKS 


The sage whose doctrines came to a large extent to re- 
place, especially in Persia, that Peripatetic philosophy which 
al-Ghazzali had criticized so severely was Shihab al-Din 
Yahya ibn Habash ibn Amirak al-Suhrawardi, sometimes 
called al-Maqtül, that is, "he who was killed.” Generally, 
however, he is known as Shaikh al-ishráq, the master of 
illumination, especially by those who have kept his school 
alive to the present day.? He did not have the honor of being 
translated into Latin in the medieval period and so has 
remained nearly unknown in the Western world until recent 
times when a few scholars — among them, Henry Corbin — 
began to devote a series of important studies to him and 
undertook to publish and translate his works.'? Yet even now 
Suhrawardi remains nearly unknown outside of his home- 
land, as can be seen by the fact that the great majority of 
works on the history of Muslim philosophy continue to view 
Averroes, or at best Ibn Khaldün, as the terminal point in the 
intellectual history of Islam, ignoring completely the school 
of Ishraq and all the later Illuminationists, or Ishrdqis, that 
followed Suhrawardi. Moreover, this mistake is repeated by 
most modern Arab, Pakistani, and Indian scholars, many of 
whom rely primarily on works of modern orientalists for 
their knowledge of the history of Islamic philosophy and 
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are unaware of the importance of the Ishráqi school, perhaps 
because it was primarily in Persia that this form of wisdom 
found its home and where it has subsisted to the present 
time.! 

Actually, the reaction of Sunni and Shi'ah Islam to philos- 
ophy was somewhat different. In the Sunni world, after the 
destruction of the Peripatetics, philosophy as such nearly 
disappeared and only logic continued to be taught in the 
madrasas; moreover, gnostic doctrines came to the fore and 
even entered into the curriculum of the schools. In Shi'ah 
Islam the case was quite different. The theosophy * of the 
school of Suhrawardi became gradually integrated with the 
philosophy of Avicenna on the one hand and the gnostic 
doctrines of Ibn 'Arabi on the other — all in the matrix of 
Shi'ism and in fact serving as an isthmus between philosophy 
and pure gnosis. It is for this reason that a historian viewing 
the intellectual life of Persia and the lands where Persian 
culture was influential — such as India, for example, where 
Ishraqi doctrines spread even among Sunni circles — would 
say that Islamic philosophy in its true meaning did not end 
with Averroes but really commenced after his death, as the 
teachings of Suhrawardi began to be disseminated in the 
Eastern lands of Islam. 

Suhrawardi was born in 549/1153 in the village of Suhra- 
ward near the modern Persian city of Zanjan, a village 
which has produced its share of great men in Islam.? He 
received his early education with Majd al-Din al-Jili in 
Maraghah, the city that was to become world-famous a few 
years later when Hulagu, the Mongol conqueror, built the 
well-known observatory near it and assembled the great 
astronomers of the day under the direction of Khwajah Nasir 
al-Din al-Tüsi in that city. Later Suhrawardi went to Ispa- 
hàn, then a leading center of learning in Persia, to continue 
his studies, and completed his formal training with Zahir 
al-Din al-Qàri. Ironically enough, one of his schoolmates 
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was Fakhr al-Din al-Razi, the great adversary of philosophy, 
who many years later, after Suhrawardi’s death, when pre- 
sented with a copy of the Talwihat, kissed it and wept in 
memory of the school friend who had followed a path so 
different from his own. 

Having completed his formal studies, Suhrawardi set out 
to travel over Persia, meeting various Süfi masters to some 
of whom he became strongly attracted. In fact it was during 
this phase of his life that he entered upon the Safi path and 
spent long periods in spiritual retreats in invocation and 
meditation. His journeys gradually expanded to include 
Anatolia and Syria with whose landscape he became infatu- 
ated. On one of these journeys he went from Damascus to 
Aleppo and there met Malik Zahir, the son of Salah al-Din 
al-Ayyübi, the famous Saladin. Malik Zahir, who had a 
special love for Süfis and scholars, became attracted to the 
young sage and invited him to stay at his court in Aleppo. 

Suhrawardi, who had developed a special love for those 
regions, gladly accepted the offer and remained at the court. 
But his outspoken manner, his lack of prudence in exposing 
esoteric doctrines before all kinds of audiences, the keen 
intelligence which enabled him to overcome all opponents 
in debate, his mastery in both discursive philosophy and 
Sufism — all these factors combined to make many enemies 
for him, especially among some of the doctors of the law 
(‘ulama’). Finally, they asked for his execution on the grounds 
of propagating doctrines against the tenets of the faith, and 
when Malik Zahir refused they petitioned Salah al-Din di- 
rectly. At a time when Syria had just been recaptured from 
the Crusaders and the support of the doctors of the law was 
essential to maintain his authority, Salah al-Din had no choice 
but to yield to their demand. Pressure was therefore put on 
Malik Zahir to carry out the wish of the group of religious 
authorities who opposed the young sage. Suhrawardi was 
therefore imprisoned and in the year 587/1191 he died, the 
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immediate cause of his death unknown. And so, at the young 
age of 38, the Master of Illumination met with the same 
fate as his illustrious Süfi predecessor, Hallàj, to whom he 
had been so much attracted throughout his youth and whose 
sayings he quotes so often in his works. 

Despite this short span of life Suhrawardi wrote nearly 
fifty works in both Arabic and Persian, most of which have 
survived. These works are written in an exquisite style and 
are of great literary merit, the Persian works being among 
the greatest masterpieces of prose-writing in that language 
and in fact the model for later narrative and philosophic 
prose. These writings fall into several distinct types which 
may be classified under five categories: !* 

l. The four large didactic and doctrinal works, all in 
Arabic, which form a tetralogy dealing first with Peripatetic 
philosophy as interpreted and modified by Suhrawardi, and 
then with Ishraqi theosophy itself which follows upon this 
earlier doctrinal foundation. The tetralogy consists of the 
Talwihat (The Book of Intimations), Muqawamat (The 
Book of Oppositions), and Mutárahat (The Book of Con- 
versations) — all three dealing with modifications of Aris- 
totelian philosophy — and finally his masterpiece Hikmat al- 
ishráq (The Theosophy of the Orient of Light), which is 
concerned with Ishraqi doctrines. 

2. Shorter treatises in both Arabic and Persian in which 
the subject matter of the tetralogy is expounded in simpler 
language and in briefer form. These works include Hayakil 
al-nür (The Temples of Light), al-Alwah al-‘imddiyah ( Tab- 
lets Dedicated to ‘Imad al-Din), Partaw-namah (Treatise on 
Illumination), Fi i'tiqad al-hukama@ (Symbol of Faith of the 
Philosophers), al-Lamahat (The Flashes of Light), Yazdan 
Shinakht (The Knowledge of God), and Bustán al-qulüb 
(The Garden of the Heart). The last two have also been 
attributed to “Ain al-Qudat al-Hamadani * and Sayyid Sharif 
al-Jurjani, although it seems much more likely that they are 
Suhrawardi's. 
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3. Symbolic and mystical narratives, or novels, depicting 
the journey of the soul across the cosmos to its ultimate 
deliverance and illumination. These treatises are nearly all 
in Persian with a few in Arabic versions also. They include 
'Aqli surkh (The Red Archangel (or literally Intellect) ), 
Awaz-i par-i Jibrail (The Chant of the Wing of Gabriel), 
al-Ghurbat al-gharbiyah (The Occidental Exile), Lughat-i 
muran (The Language of Termites), Risálah fi halat al- 
tufüliyah (Treatise on the State of Childhood), Rüzi bà jama- 
‘at-i siifiyan (A Day with the Community of Süfis), Risálat 
al-abràj (Treatise on the Nocturnal Journey), and Safir-i 
simurgh (The Song of the Griffin). 

4. Transcriptions, translations of and commentaries on 
earlier philosophic works as well as sacred and religious 
texts, such as the translation into Persian of Avicenna's 
Risálat al-tair; commentary upon his Ishārāt; composition of 
Risalah fi haqiqat al-ishq, which is based on Avicenna's 
Risdlah fil-'ishq, and commentaries on several verses of the 
Quran and certain hadiths."* 

5. Prayers and supplications in Arabic similar to what in 
the Middle Ages were called the Books of the Hours and 
which Shahrazüri calls al-Wāridāt wa'l-taqdisat. 

It is this corpus, along with the numerous commentaries 
written upon it over the past seven centuries, that forms the 
source for the doctrines of the Ishráqi school. It is a vast 
treasure house of wisdom in which symbols of many tradi- 
tions, including Zoroastrianism, Pythagoreanism, Platonism, 
and Hermeticism, have been added to those of Islam, for the 
sources of Suhrawardi's formulations are numerous. He did 
not hesitate to incorporate into his world view whatever 
congenial elements he found in other traditions. But for him, 
of course, as for Ibn 'Arabi, the Universe is a Muslim one on 
whose horizons certain pre-Islamic symbols are contem- 
plated, just as the cosmic cathedral of Dante is a Christian 
one in which certain Muslim and Alexandrian embellish- 
ments are to be found. 
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SOURCES OF ISHRAQI DOCTRINE 


The sources from which Suhrawardi drew the elements 
that he synthesized into Ishraqi theosophy include first and 
foremost Sufism, especially the writings of Hallaj and al- 
Ghazzàli, whose Mishkat al-anwar had a direct bearing upon 
the relation between light and the imam as understood by 
Suhrawardi. It also includes Muslim Peripatetic philosophy, 
especially that of Avicenna," which Suhrawardi criticized 
in part but considered as a necessary basis for understanding 
the doctrines of Ishraq. As for pre-Islamic sources, he relied 
heavily upon Pythagoreanism and Platonism, as well as upon 
Hermeticism as it had existed in Alexandria and had been 
later preserved and propagated in the Near East by the 
Sabaeans of Harrán, who considered the Hermetic corpus 
as their sacred scripture.’ 

Above and beyond these Greek and "Mediterranean" 
sources, Suhrawardi turned to the wisdom of the ancient 
Persians whose doctrines he sought to revive and whose sages 
he considered as the direct inheritors of wisdom as it was 
revealed to the antediluvian prophet Idris, or Ukhnükh, the 
Hebrew Enoch, whom the Muslim authors identified with 
Hermes. He relied upon Zoroastrianism especially in the use 
of the symbolism of light and darkness and in angelology, 
in which he relied heavily on its terminology. But Suhrawardi 
made it clear that he was not in any way a dualist and did 
not purport to follow the exoteric teachings of the Zoroastri- 
ans. Rather, he identified himself with a group of Persian 
sages who possessed an esoteric doctrine based on the unity 
of the Divine Principle and who constituted a hidden tradi- 
tion in the Zoroastrian community. Or, as he writes himself: 


There was among the ancient Persians a community of men 
who were guides toward the Truth and were guided by Him in 
the Right Path, ancient sages not like those who are called the 
Magi. It is their high and illuminated wisdom, that to which the 
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spiritual experiences of Plato and his predecessors are also wit- 
ness, that we have again brought to life in our book called 
Hikmat al-ishraq.?* 


It should not be thought, however, that Suhrawardi was 
seeking some kind of eclecticism in relying upon so many 
different traditions. Rather, Suhrawardi considered himself 
as the reunifier of what he calls al-hikmat al-laduniyah, or 
Divine Wisdom, and al-hikmat al-'atiqah, or ancient wisdom. 
He believed that this wisdom is universal and perennial, the 
philosophia perennis and universalis, which existed in various 
forms among the ancient Hindus and Persians, Babylonians 
and Egyptians, and among the Greeks up to the time of 
Aristotle, who for Suhrawardi was not the beginning but rath- 
er the end of philosophy among the Greeks, who termi- 
nated this tradition of wisdom by limiting it to its rational- 
istic aspect.”° 

The concept which Suhrawardi has of the history of phi- 
losophy is itself of great interest, for it reveals a basic aspect 
of Ishráqi wisdom. According to Suhrawardi and many other 
medieval authors, wisdom, or theosophy, was revealed by 
God to man through the prophet Idris, or Hermes, who was 
thus considered throughout the Middle Ages, in the East as 
well as in certain schools in the West, as the founder of phi- 
losophy and the sciences. This wisdom then divided into two 
branches, one of which came to Persia and the other to 
Egypt. From Egypt it went to Greece and finally from these 
two sources, namely Persia and Greece, it entered into Is- 
lamic civilization. In fact, Suhrawardi considered his most 
immediate predecessors in the Islamic world to be not the 
well-known philosophers but the early Süfis, and writes of 
a dream in which he saw the author of the Theology of Aris- 
totle — whom he thought to be Aristotle, but who in reality is 
Plotinus — and asked him if the Peripatetics like al-Farabi 
and Avicenna were the real philosophers in Islam. Aristotle 
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answered, "Not a degree in a thousand. Rather, the Süfis Bas- 
tami and Tustari are the real philosophers." ?! 

Suhrawardis view of the transmission of this universal 
wisdom through the chain of ancient sages — some of whom 
are mythical Persian wise men and kings — can be summar- 
ized as follows: 


Hermes 
Agathedemon (Seth) 
Asclepius Persian priest-kings 
Pythagoras Kayümarth 
Empedocles Faridün 
Plato (and the Neoplatonists) Kai Khusraw 
Dhu1-nin al-Misri Abū Yazid al-Bastami 
Abū Sahl al-Tustarī Mansür al-Hallaj 
Abu'l-Hasan al-Kharraqàni 
—— BOR EREE 
Suhrawardi 


The Master of Ishraq therefore considered himself as the 
focal point at which the two traditions of wisdom that had 
at one time issued forth from the same source were once 
again unified. He thereby sought to synthesize the wisdom 
of Zoroaster and Plato as Gemistos Plethon was to attempt 
to do in the neighboring civilization of Byzantium three 
centuries later, although the subsequent influence and signif- 
icance of the two men were of course quite different. 


THE MEANING OF ISHRAQ 


Muslim historians and philosophers have differed in their 
view as to the meaning of this form of knowledge called 
Ishráq, which Suhrawardi brought into being as a synthesis 
of the two traditions of wisdom. Al-Jurjani, in his famous 
Ta'rifat, or Definitions, calls the Ishrāqīs “philosophers 
whose master was Plato," while ‘Abd al-Razzaq al-Kashàni, 
in his commentary upon the Fusüs al-hikam (The Bezels of 
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Wisdom) of Ibn ‘Arabi, calls them the followers of Seth who 
according to the Muslim sources was the founder of the craft 
guilds and from whom craft initiation, which was closely 
connected to Hermeticism, originated. As for Ibn Wahshi- 
yah, who, as far as it can be determined, is the earliest author 
in the Islamic world to have used the term Ishrdqi, they were 
a class of Egyptian priests who were the children of the sister 
of Hermes.?? 

We see from these definitions that they all relate Ishraqi 
wisdom to the pre-Aristotelian period before philosophy be- 
came rationalized and when intellectual intuition was still 
the way par excellence for attaining knowledge. Suhrawardi 
himself follows a similar definition of Ishraqi wisdom: 


Although before the composition of this book I composed 
several summary treatises on Aristotelian philosophy, this book 
differs from them and has a method peculiar to itself. All of its 
material has not been assembled by thought and reasoning; rath- 
er, intellectual intuition, contemplation and ascetic practices 
have played a large role in it. Since our sayings have not come by 
means of rational demonstration but by inner vision and contem- 
plation, they cannot be destroyed by the doubts and temptations 
of the skeptics. Whoever is a traveler on the road to Truth is my 
companion and aid on this path. The procedure of the master of 
philosophy and imdm of wisdom, the Divine Plato, was the same, 
and the sages who preceded Plato in time like Hermes, the father 
of pig ie followed the same path. Since sages of the past, 
because of the ignorance of the masses, expressed their sayings 
in secret symbols, the refutations which have been made against 
them have concerned the exterior of these sayings not their real 
intentions. And the Ishráqi wisdom, whose foundation and basis 
are the two principles of light and darkness as established by the 
Persian sages like Jāmāsp, Farshādshūr and Büzarjumihr, is 
among these hidden, secret symbols. 


THE CLASSES OF THOSE WHO KNOW 


From the foregoing words of Suhrawardi it becomes clear 
that Ishráqi wisdom is based on both discursive reasoning 
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and intellectual intuition, both formal training of the mind 
and the purification of the soul. Suhrawardi, in fact, divides 
the grades of those who seek after knowledge according to 
whether one or both of these faculties have been developed 
in them. According to him there are four categories to be 
considered:?* 

l. Those who begin to feel the thirst for knowledge and 
thus embark upon the path of seeking after it. 

2. Those who have attained formal knowledge and per- 
fected discursive philosophy but are strangers to gnosis; 
among these Suhrawardi names al-Farabi and Avicenna. 

8. Those who have not considered discursive modes of 
knowledge at all but have purified their souls until, like 
Hallaj, Bastami and Tustari, they have attained intellectual 
intuition and inner illumination. 

4. Those who have perfected discursive philosophy as well 
as attained illumination or gnosis. Among this group, whose 
members he calls hakim muta'allih — literally meaning theos- 
opher — he counts Pythagoras, Plato, and, in the Islamic 
world, himself.?5 

Above these categories stand the celestial, or invisible, 
hierarchy of spiritual beings at whose head stands the Pole 
(Qutb), or imam, for whom all of the other members of the 
spiritual hierarchy act as representatives. These spiritual be- 
ings in turn are the means by which the souls of men gain 
illumination and become ultimately united with the Pole. 


GEOGRAPHIC SYMBOLISM 


Before analyzing the various elements of this Ishraqt wis- 
dom, which is realized through a marriage of ratiocination 
and intuition, a word must be said about the term Ishrdaq it- 
self and the geographical symbolism with which it is asso- 
ciated. As we have seen in Cliapter I, this term in Arabic is 
related both to the East and the world of light, or illumina- 
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tion, and it is upon this double meaning and the symbolism 
of directions inherent in it that Suhrawardi bases his descrip- 
tive anatomy of the cosmos as Avicenna had done with less 
precision before him. The sacred geography upon which 
Ishraqi doctrine is based converts the horizonal dimension of 
Orient-Occident to a vertical one; that is, by Orient is meant 
the world of pure lights or archangels which is devoid of all 
darkness or matter and therefore invisible to mortal eyes; by 
the Occident is meant the world of darkness or matter; and 
by middle Occident, the visible heavens where light is com- 
bined with some darkness. The horizontal East and West di- 
rection is thus made vertical in the sense that the Occident is 
considered to be this earthly existence in which matter pre- 
dominates, the middle Occident the astronomical heavens, 
and the true Orient above and beyond the visible sky and 
therefore hidden from mortal eyes. The boundary between 
the "Orient" and "Occident," therefore, is not, as in the case 
of Aristotelian philosophy, the sphere of the moon; rather it 
is the heaven of the fixed stars, the primum mobile. The 
heavens studied by the astronomer are still a part of the Occi- 
dent, although a purer part of it and therefore closer to the 
world of lights; but they are still combined with matter and 
so are devoid of the perfection that belongs only to the Orient 
of pure angelic substances. Moreover, there is not a sharp 
distinction between the sublunary regions and the heavens as 
in the Aristotelian system. 

It is against this background of the geography of the cos- 
mos that we must understand the language of Suhrawardi 
whenever he speaks of the Orient and Occident or the rising 
and setting Sun. And it is against this background that most 
of the action of his visionary narratives takes place, especially 
the Tale of the Occidental Exile in which the fall of man into 
the world of matter is symbolized by his exile in the West, 
that is, by his having fallen into a well in the city of Qaira- 
wan, which is located in the far West of the Muslim world. 
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And the original home from which he had departed and to 
which he hopes to return is considered to be the Yemen, the 
country which stands "on the right side" and is therefore a 
symbol of the Orient of Lights in which the soul as an angelic 
substance dwelt before its separation and fall into the world 
of matter.?* 


HIKMAT AL-ISHRAQ AND ITS BASIC DOCTRINES 


In order to understand the basic tenets of the Ishraqi 
school there is no better source to turn to than the Hikmat 
al-ishrdq itself, whose content will now be briefly analyzed. 
This book, which from the point of view of literary style is 
one of the most remarkable writings of its genre, was com- 
posed in 532/1186 in a period of a few months, revealed 
suddenly by the Holy Spirit (rūk al-qudus), according to 
Suhrawardi's own testimony, at a time when all the seven 
planets were in conjunction in the sign of the Balance. Its 
style reveals the fact that it was written rapidly and spon- 
taneously and displays the literary genius of the author the 
beauty and vividness of whose style is revealed in his Arabic 
and Persian works alike. 

Hikmat al-ishráq does not follow the usual division into 
logic, mathematics, physics, and metaphysics — though the 
mathematics section is sometimes deleted — as is the case 
with most of the other Arabic philosophic texts, such as the 
Shifà' and Najat of Avicenna and the other three large didac- 
tic works of Suhrawardi . Rather, this cardinal text of Ishraqi 
wisdom consists of a prologue and two sections. Beginning 
with logic, it ends in spiritual union and ecstasy. 


Criticism of Peripatetic Philosophy 


In the prologue Suhrawardi describes how the work was 
composed, what its nature is, and what purpose it seeks to 
accomplish. Having thus defined the general tenure of the 
work, he then devotes the first section to the study of logic 
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as formulated by Aristotle and Porphyry, without, however, 
accepting it in toto. Rather, he devotes the second part of 
the first section to a general analysis of some of the aspects of 
Aristotelian philosophy, including logic. Here he criticizes 
the Aristotelian definition which he considers to be no more 
than a tautology and reduces the nine accidents to four, these 
being relation, quality, quantity and motion. 

As for his general criticism of Aristotle and the Muslim 
Peripatetics, he attacks some of the basic tenets of their 
philosophy in order to prepare the ground for the formulation 
of his own Ishraqi doctrines. For example, he does not accept 
the view of Avicenna and other Aristotelians that in each 
existing thing, the existence is principial and the essence is 
dependent for its reality upon existence. For Suhrawardi, at 
least according to the common interpretation of his words, it 
is the essence of a thing that possesses reality and is princip- 
ial existence playing the subordinate role of an accident 
added to the essence. This view, which is called the princi- 
piality of essence (isdlat al-mahiyah), although accepted 
later by Mir Dàmad, was severely criticized by Mulla Sadra, 
who came to interpret the whole of Ishráqi wisdom accord- 
ing to the view that being is principial (igalat al-wujüd) and 
substituted a metaphysics of being for the metaphysics of 
essence of Suhrawardi.? 

Suhrawardi also criticizes Aristotle severely for refusing to 
believe in the world of archetypes, or "Platonic ideas," as 
his master has done, and for having thereby deprived things 
of any reality in higher orders of being. Likewise, he rejects 
the Aristotelian definition of place and prefers a concept of 
place more akin to that of Plato. 

Suhrawardi alters the Aristotelian system by rejecting one 
of its fundamental tenets, namely, the doctrine of hylomor- 
phism which is the backbone of Peripatetic natural phi- 
losophy. For Suhrawardi and the rest of the Ishraqi school 
the Universe consists of degrees of light and of darkness, 
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which is the absence of light. And bodies, so far as their ma- 
terial aspect is concerned, are no more than this darkness, or 
obstruction, which does not permit the light to penetrate 
through it. As for the Aristotelian form, it is identified with 
the angel which "watches over" and guards each thing, the 
light that is contained in each body by virtue of which that 
body is able to exist. 

The Master of Ishráq also challenges the Peripatetic argu- 
ment for the immortality of the soul as being too weak and in 
fact approaches the question of the study of the soul from a 
different point of view. Whereas the Aristotelian philoso- 
phers are concerned mainly with defining the various facul- 
ties of the soul, Suhrawardi is essentially interested in demon- 
strating the celestial origin of the soul and the misery of its 
present state, and consequently in seeking a way by which 
the soul can escape from its terrestrial prison or its "Occiden- 
tal exile" and return once again to its original abode, where 
alone it can find felicity and peace. 

Finally, mention must be made of Suhrawardi's criticism 
of the two theories of vision current during the Middle Ages. 
The Aristotelians generally held to the view that in the act 
of vision, light coming from the object is impinged upon the 
pupil of the eye, from which it is transmitted to the sensus 
communis and finally to the soul which thus "sees" the object. 
The mathematicians, however, held an opposing theory ac- 
cording to which in the act of vision a cone of light leaves 
the eye with the head of the cone located in the eye and the 
base on the object to be seen. Suhrawardi, in rejecting both 
of these views, relates the physical act of vision to illumina- 
tion, or Ishrág, in which all forms of knowledge partake. 
One can only have vision of a lighted object. In such a case 
the soul of the observer surrounds that object and is illumi- 
nated by its light. It is this act of illumination which is called 
"vision," so that even physical vision partakes of the illumina- 
tive nature of all knowledge. 
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Having criticized these and certain other tenets of Peri- 
patetic philosophy, Suhrawardi then turns in the second sec- 
tion of the book to discuss the principles of Ishraqi wisdom 
itself. He divides this section into several chapters which 
deal respectively with the meaning of light and its various 
gradations and ontology based upon light symbolism, the 
angelic hierarchies, or angelology, physics and psychology, 


and finally questions of eschatology and spiritual union. 


The Light of Lights and Ontology 


According to Suhrawardi, all of reality is nothing but light 
which possesses various degrees of intensity. It needs no 
definition, for one always defines the obscure by the evident 
and there is nothing more evident and clear than light, so 
that there is nothing in terms of which it can be defined. In 
fact, all things are made evident by it and thus should be de- 
fined with reference to it. The Pure Light, which Suhrawardi 
calls the Light of lights (nàr al-anwar ), is the Divine Essence 
whose light is blinding because of its luminosity and inten- 
sity. The Supreme Light is the source of all existence, since 
the Universe in all its planes of reality consists in nothing 
more than degrees of light and darkness. Or, to quote from 
Suhrawardi's own words: 


The Essence of the First Absolute Light, God, gives constant 
illumination, whereby it is manifested and it brings all things into 
existence, giving life to them by its rays. Everything in the world 
is derived from the Light of His essence and all beauty and per- 
fection are the gift of His bounty, and to attain fully to this il- 
lumination is salvation.? 


The ontological status of all beings, therefore, depends on 
the degree in which they approach the Supreme Light and 
are themselves illuminated. Suhrawardi mentions several 
ways by which the various realms of the Universe can be so 
distinguished. For example, one can consider all things from 
the point of view of whether they are light or darkness. If 
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light, they are either subsistent by themselves, in which 
case they are called incorporeal light (nür mujarrad), or they 
depend on something other than themselves, and so are 
called accidental light (nur 'aradi). Similarly, darkness is 
either self-subsistent and then it is called obscurity (ghasaq), 
or it depends on something other than itself, in which case 
it is called form (hai'ah). 

Suhrawardi also considers the division of beings according 
to their degree of comprehension and awareness. A being is 
either aware of itself or oblivious of itself. If aware, it either 
subsists by itself, as in the case of the Supreme Light or God, 
the angels, the human soul, and the archetypes, or it depends 
on something other than itself in order to become aware of 
itself, like stars and fire. Likewise, if a being is oblivious of 
itself, either it subsists by itself and becomes obscurity, such 
as all natural bodies, or it subsists by other than itself, such 
as colors and smells. In this way the various stages of the uni- 
versal hierarchy are differentiated from each other. Ulti- 
mately the criterion for distinction is the degree of light each 
possesses, which is also identified with knowledge and aware- 
ness. The Universe therefore issues forth from the Supreme 
Light — without there being a "substantial" and "material" 
continuity between the two. Moreover, the Light of lights 
has its vice-regent and direct symbol in every domain; for 
example, the Sun in the sky, fire among the elements, and the 
lordly, or “signeural,” light (al-nür al-isfahbadi) within the 
soul of man, so that everywhere His signs are manifested and 
all things attest to His Presence. 


The Angels 


Angelology, which concerns itself with this vast hierarchy 
of lights, or angelic substances standing between this world 
of shadows and the Supreme Light, occupies a central posi- 
tion in Ishráqi doctrine. The angel is at once the sustainer of 
this world, the instrument of knowledge, and that which man 
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seeks to become and after whom he searches in his earthly 
life.” Suhrawardi relies heavily on Mazdean angelology in 
describing the various orders of angels and uses its termi- 
nology, which has survived in the Persian calendar to the 
present day,” to name various angelic lights, while making 
use also of the traditional Islamic terminology derived from 
the Quran.? It is always the beauty and the dominion of 
the angel which glitter most in the Ishráqi cosmos and which 
most dazzles the sight of one who undertakes the task of 
gaining a vision of it. 

Suhrawardi does not limit the angels to any specific num- 
ber to correspond with the visible heavens, as was done by 
al-Farabi and Avicenna; nor does he limit their degree of 
freedom to the three aspects of intellection enumerated by 
the Peripatetics. In fact, he criticizes his predecessors for 
having limited the angelic hierarchy in this manner. For 
Suhrawardi, the number of angels is equal not to the ten 
heavens of medieval astronomy, but to the number of fixed 
stars; that is, it is for all practical purposes indefinite and be- 
yond our ability to enumerate. And the ways in which the 
angels receive divine irradiation and are illuminated by it is 
not limited to any preconceived logical pattern. 

The hierarchy of the angels is considered by Suhrawardi 
in terms of two orders, the longitudinal (tüli) and the lati- 
tudinal ('ardi). Standing at the head of the longitudinal 
order are the archangels, the highest of whom is called both 
Bahman (the Mazdean Vohümen) and the Greatest Light ( al- 
nür al-aà'zam), or the Most Proximate Light (al-nür al- 
aqrab ).* This supreme archangel brings into being the arch- 
angel below, who receives irradiation from it as well as from 
the Light of lights. This irradiation is transmitted in turn to the 
next in line until the vertical or longitudinal order, each mem- 
ber of whom is called victorial light (al-nür al-qáhir), is com- 
pleted. This order is also called the world of mothers (um- 
mahat) ** since all things in the Universe are generated from 
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it and its members are such that each archangel above has 
the aspect of domination (qahr) to the one below it, and the 
one below, the aspect of love ( mahabbah ) for the one above. 
And each light is an isthmus, or "purgatory" ( barzakh), be- 
tween the two luminosities above and below it. It acts as a 
veil which simultaneously hides and reveals the light of the 
higher order — hiding it in that it is not transmitted in its 
full intensity and revealing it in that it allows a certain 
degree of effusion or irradiation to pass through it to permit 
the next lower member of the hierarchy to come into being. 

From the masculine aspect of this supreme hierarchy — 
that is, its aspect as dominion and contemplation — there 
arises the latitudinal order of angels which corresponds to 
the world of archetypes, or "Platonic ideas." The members 
of this order do not generate each other — as in the longi- 
tudinal order. Rather, they subsist side by side with each 
other. Everything in the visible Universe is a "theurgy" (fil- 
asm), or "icon" (sanam), of one of these archetypes, "con- 
taining" its particular "angelic influence," and for that reason 
Suhrawardi calls these archetypes the masters of the species 
(arbab al-anwà'), or masters of the theurgies (arbàb al-til- 
ism), since each dominates over a particular species for 
which it is the celestial archetype and "Platonic idea." It is 
here that Suhrawardi makes full use of the names of the 
Mazdean Amshaspands — the Amesha spentas — to designate 
the archetypes of various species. For example, the arche- 
type of water he calls Khurdad, that of minerals, Shahriwar, 
of the plants, Murdad, and of fire, Urdibihisht. Each of these 
things is thus dominated by a particular latitudinal angel for 
which it acts as theurgy. In this manner Suhrawardi identi- 
fies the Platonic ideas with the separate powers of Ahura- 
mazda in Zoroastrianism. 

The angelic orders described thus far are still above the 
visible cosmos. But now, from the feminine aspect of the 
longitudinal order of archangels, which is their aspect as 
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love and receptivity to illumination and irradiation, there 
come into being the fixed stars, and through them the other 
astronomical heavens. The visible heavens are thus a “ma- 
terialization” of the angelic substances. They may in fact be 
considered as the crystallization of that aspect of archangels 
which is “non-being,” or “privation,” or separation from the 
Light of lights, Which alone can be considered to be ab- 
solutely Real and therefore without any privation whatso- 
ever. 

Finally, the latitudinal order of angels gives rise to an in- 
termediary angelic order which acts as its vice-regent and 
reigns over the species directly. The members of this inter- 
mediate order are called regent lights (al-anwār al-mudab- 
birah) and sometimes lordly lights (al-anwaàr al-isfahbadi- 
yah), this latter name having been given especially to those 
angels who govern the human soul. These angels move the 
heavens through love and guard over all the creatures of the 
earth, from minerals and plants to animals and men. 

In the case of man, a "lordly light" exists at the center of 
each soul and governs each man's activities. As for the human 
species in its totality, it is Gabriel who is considered as its 
angel the archetype of humanity (rabb al-naw' al-insani) 
whom Suhrawardi identifies with the Holy Spirit and the 
Spirit of the Prophet Muhammad — upon whom be peace — 
and therefore also with the function of revelation, Gabriel 
being the supreme revealer of all knowledge. 

Besides having this guardian angel for the whole of his 
species, man has also his own guardian angel residing in the 
angelic world. Suhrawardi considers each soul to have had 
a previous existence in the angelic domain before descending 
to the realm of the body. Upon entering the body, the soul, 
or its inner center which is its immortal, angelic core, divided 
into two parts, one remaining in heaven and the other de- 
scending into the prison or "fort" of the body. That is why 
the human soul is always unhappy in this world; it is actually 
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searching for its other half, for its celestial "alter ego," and 
will not gain ultimate felicity and happiness until it has be- 
come united with its angelic half and has regained its celes- 
tial abode. Man's entelechy is therefore to become once 
again unified with his spiritual "self," with his angelic proto- 
type which is his real "self" and which he must "become" in 
order to "be"; that is, he must become what he really "is" 
and cannot attain peace and bring to an end this wandering 
as a lost child in the maze of the cosmic labyrinth until he has 
reunited with his guardian angel which is his real “self.” ?' 


Physics and Psychology 


Having completed his study of the angelic world, Suhra- 
wardi turns to a description of the world of bodies and souls, 
that is, physics and psychology. His physics, as is to be sus- 
pected, is one based on light, not on the form and matter 
theory of the Aristotelians, which he rejected. All bodies are 
degrees of light and shadows, and the study of physics is the 
study of light dimmed in its intensity and subdued by the 
shadows of the material world. Suhrawardi divides bodies 
into three classes: those that obstruct light and prevent it 
from entering; those that are transparent to light and do not 
obstruct it; and finally those that permit light to enter in 
varying degrees and so are themselves divided into many 
classes.?* . 

The heavens thus belong to the second category in a lum- 
inous state, the earth to the first, water to the second in its 
normal state, and air to the third category, consisting of many 
degrees. As for fire, which is the fourth of the traditional ele- 
ments, Suhrawardi does not consider it to be a terrestrial ele- 
ment like the others but a form of light and a direct vice- 
regent of the Supreme Light in the terrestrial environment. 

With this background, Suhrawardi goes on to discuss var- 
ious physical phenomena, especially meteorological ones, fol- 
lowing the general Peripatetic scheme but with a different 
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emphasis. For example, although he accepts the exhalation 
and vapor theory, he stresses the importance of light in all 
meteorological phenomena and changes. In fact, the whole of 
Suhrawardis physics is based essentially on the study of 
bodies as isthmuses (barzakhs) between different grades of 
light which they reflect and transmit in varying degrees. 
Bodies are governed by the heavens, the heavens by the 
souls, the souls by the various orders of angels, and the angels 
by the Light of lights Who has dominion over the whole Uni- 
verse. 

From the mixture of the elements, the three kingdoms 
come into being, each member of which is the theurgy of a 
particular angel. For example, in the mineral domain gold 
and jewels have a particular brilliance and have the effect 
upon the human soul of bringing it joy and happiness, be- 
cause the light in them is akin to the light contained within 
the human soul. Similarly, in the plants and animals the 
angelic light is dominant and governs the functions of each 
species. 

Suhrawardi follows closely the scheme of Avicenna and 
the other Peripatetics in enumerating the faculties of the 
vegetative and animal souls.*® The vegetative soul, according 
to the Master of Ishráq, possesses the three basic faculties of 
feeding, growth, and reproduction; feeding itself consisting 
of the powers of attraction, retention, digestion, and repul- 
sion. The animal soul has the additional powers of motion — 
consisting of lust and anger and desire, which are the particu- 
lar characteristics of the animal soul. But all of these facul- 
ties, in the vegetative as well as the animal souls, are merely 
aspects of the angelic light present in each species, and their 
functions must be understood with reference to that light. 

Man, who is the most perfect of animals, possesses in ad- 
dition to the above senses and the five external faculties, 
which he shares with some of the higher animals, five inner 
faculties which relay impressions received from the external 
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world to the lordly light residing within him. These five 
senses Suhrawardi enumerates as the sensus communis, 
fantasy, apprehension, imagination? and memory, all 
crowned by the rational soul (al-nafs al-natiqah), which is 
ultimately the same as the lordly light (al-nür al-isfahbadi) 
— that spark of angelic light that has become so imprisoned 
in the fortress of the body that it often forgets its original 
abode. In fact, Suhrawardi and the Ishrdqis are not so much 
interested in enumerating the psychological faculties as in 
showing the pitiful state into which the soul has fallen and 
the process of remembrance and recollection that it must 
undergo in order to recall once again the home it has lost 
and thus try to regain it. 


Eschatology and Spiritual Union 


The last section of Hikmat al-ishráq is devoted to the ques- 
tion of spiritual union and the soul’s state after death. Suh- 
rawardi outlines the way in which the soul can become dis- 
engaged from its material bonds while still in the body and 
enjoy the illumination of the angelic lights. This should be 
the goal of all men, for every soul, in no matter what degree 
of perfection it may be, is seeking the Supreme Light at every 
moment of its life even if it is itself unaware of the true ob- 
ject of its search. Joy and felicity come from being illumi- 
nated by the heavenly light, and, in fact, Suhrawardi goes so 
far as to assert that the man who has not tested the joy of 
being illuminated by the victorial lights does not even know 
the meaning of joy and what it really is.** All the partial and 
passing joys of this life are no more than reflections of the joy 
of illumination and gnosis. 

The condition of the soul after death depends upon the 
degree of purity and knowledge it has attained in this life. 
There are, according to this principle of differentiation, three 
classes of souls: those who have reached some measure of 
purity in this life (su‘ada@’); those whose souls have been 
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darkened by evil and ignorance (ashqiyd’); and finally those 
who have already attained sanctity and illumination in this 
life, that is, the sages or theosophers (muta'allihün). The 
souls of men belonging to the first group depart after death 
to the world of archetypes where they enjoy the sounds, 
tastes, and smells of which the terrestrial ones are but 
shadows. Those of the second group depart to the world of 
"suspended," or "hanging" forms, the labyrinth of cosmic im- 
agination which is the dark world of evil forces and the jinn. 
And finally the souls of the gnostics and saints, after leaving 
the body, ascend even above the angelic world to enjoy the 
beatitude of proximity to the Supreme Light.*? 

The condition of the soul after death and whether it 
suffers pain or enjoys felicity depend upon both its purity 
and its perfection in the sense of the completion of its pos- 
sibilities through realization and knowledge. A soul that is 
both pure and complete, or at least possesses one of these 
qualities, does not suffer long from being separated from the 
world, which is the object of love of most men in this life. 
It is only the soul that is both impure and imperfect, or 
ignorant, that suffers incessant pain in being separated from 
the world. The Master of Ishráq consequently suggests that 
man should be aware of the precious moments of life allotted 
to him and spend them in purifying his soul, so that it be- 
comes like an angel and similar to its celestial prototype. 


THE SIGNIFICANCE OF THE VISIONARY RECITALS 


This analysis of the principal doctrines of Ishrdqi theos- 
ophy as contained in the Hikmat al-ishráq brings to light 
the didactic aspect of Suhrawardi's writings, in which the 
metaphysical truth is formulated in an objective form. But 
in order to gain a complete vision of the message of Suhra- 
wardi and the total scope of his writíngs a study must be 
made also of the visionary recitals, the short symbolic and 
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mystical treatises, where a particular spiritual experience is 
told in a rich symbolic language, the symbol itself being an 
integral aspect of the vision. In these short treatises, which 
resemble in many ways medieval symbolic tales like Parsifal, 
there is no attempt to present the Truth in all of its aspects. 
Rather, in each treatise a certain phase of the spiritual life, 
a certain inner experience, is revealed and a particular set 
of symbols is unveiled, which gives the reader a glimpse of 
some aspect of the Ishráqi Universe as well as the soul of 
Suhrawardi himself. 

We cannot examine all of the recitals here, but in order 
to gain familiarity with their general nature it will be useful 
to make a brief study of one of them, the Chant of the Wing 
of Gabriel? which presents certain characteristics shared 
by the others. The initial recital is divided into two parts, in 
the first of which the disciple, or hero, of the tale has a vision 
of the sage who is "the prophet within himself," the angel 
who is to guide him on the road to the realization of the 
Truth. He asks the sage about his original home and receives 
the answer that he comes from “the land of nowhere" (nd 
kuja abad), meaning literally utopia — that is, a land that is 
not in this world, that is not in any place, that transcends the 
three dimensions of space. Then the disciple, having dis- 
covered where the master comes from, begins to question 
him on various aspects of the doctrine. 

In the second part of the recital the general tone of the 
work changes. The disciple asks the sage to be taught the 
Word of God. The sage agrees to his request and first in- 
structs him in the mysteries of Jafr, that is, the science of the 
esoteric meaning of letters and words based on their numeri- 
cal symbolism. He then tells the disciple that God has created 
words (in the sense of logos) such as the angels, and a Su- 
preme Word which far transcends the angels, as the Sun out- 
shines the stars. Man is himself a word of God and a chant of 
the wing of Gabriel. The wings of Gabriel are stretched over 
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the heavens and earth — this world of shadows, or “Occi- 
dent," being no more than the shadow of his left wing, as the 
world of angelic lights, or the "Orient," is the reflection of 
his right wing. All things of this world are therefore brought 
into being by the chant of the wing of Gabriel. It is by the 
Word, by the sound of the wing of this archangel, that man 
came into being and it is by the Word — the Divine Name — 
that he becomes integrated into his principial state and 
Divine Origin. 


THE ISHRAQI TRADITION 


Suhrawardi has sometimes been accused by modern schol- 
ars of having had anti-Islamic sentiments and having at- 
tempted to revive Zoroastrianism against Islam.** But such 
is not by any means the case. It is true, as has been amply 
illustrated, that Suhrawardi made use of Zoroastrian symbols, 
as others like Jabir ibn Hayyan had used Hermetic ones, to 
express his doctrines. But this does not in any way imply 
that his doctrines were anti-Islamic. It was the universality 
of Islam which permitted it to integrate many diverse ele- 
ments into itself and enabled Islamic esotericism to employ 
the language of previous forms of traditional wisdom. And 
in Persia, where the school of Suhrawardi found its greatest 
following, Islamic spirituality served, to quote the words 
of Massignon, as the light in which “Iran contemplated the 
visible universe through the illuminated prism of its ancient 
myths." 45 

The Ishraqi tradition spread most rapidly within Shi'ah 
circles, although it also had some commentators and follow- 
ers in the Sunni world. Suhrawardi's writings served as the 
main doctrinal corpus and source for the Ishráqi school, and 
many later sages continued the tradition by adding commen- 
taries and glosses to his writings. The most important com- 
mentaries upon the Hikmat al-ishraq include that of Shahra- 
züri, Suhrawardi's disciple and close associate, and the better- 
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known commentary of Qutb al-Din al-Shirazi, who was the 
celebrated student of both Khwajah Nasir al-Din al-Tüsi 
and Sadr al-Din al-Qunawi, the latter being the most im- 
portant expositor of the doctrines of Ibn ‘Arabi in the East.** 
Of these two commentaries, both of which were written in 
the 7th/13th century, that of Qutb al-Din has been studied 
more closely over the centuries as the "official" commentary 
upon the text. The old lithographed edition of Hikmat al- 
ishráq, which has been used by students in the madrasas 
where Ishraqi theosophy is taught ever since its publication 
during the Qajar period, contains this commentary in the 
margins along with the glosses added by Mulla Sadra three 
centuries later. 

Among commentators on some of the other works of Suhra- 
wardi one may include Ibn Kamminah, Shahrazüri and 
'Allamah Hilli, who wrote commentaries upon the Talwihat 
in the 7th/13th and 8th/14th centuries, respectively, and 
Jalal al-Din al-Dawàni (9th/15th) and ‘Abd al-Razzàq 
al-Lahiji (11th/17th), who commented on Hayakil al-nir. 
In addition, one should mention the important philosophers 
and sages who came under the influence of the teachings of 
Suhrawardi. In this category the name of Khwajah Nasir 
al-Din al-Tüsi, the great 7th/13th philosopher and scientist, 
comes to mind before any other. Although he revived the 
rival school of Peripatetic philosophy through his masterly 
commentary upon the Ishaérat of Avicenna, he had come 
under the influence of the Illuminationists on certain ques- 
tions, such as that of God's knowlege of the world. Here he 
openly defied the views of Avicenna to follow those of 
Suhrawardi. Henceforth, Suhrawardi's teachings continued 
to spread mostly among the Persian philosophers and sages, 
and in Anatolia and India, until in the Safavid period their 
influence upon Islamic intellectual life came into full bloom. 

During the Safavid period Shi'ism became the official state 
religion of Persia, and there was not only a renaissance in 
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Persian art and architecture that is justly famous the world 
over, but also a revival of the intellectual sciences, which, 
unlike the art of the period, has remained nearly unknown 
to the outside world until the present day.“ The study of 
philosophy and theosophy was revived by Mir Damad,*® 
the great teacher in Ispahàn at the time of Shah ‘Abbas, the 
teacher and master who created an Avicennian school with 
a Suhrawardian interpretation seen from the Shi'ah point of 
view. After Mir Damad, his most celebrated pupil, and the 
figure who is considered in Persia to be the greatest of all 
Muslim hakims, Mulla Sadr, finally integrated the doctrines 
of Suhrawardi into his own vast synthesis. The doctrines of 
Mulla Sadra included elements of Peripatetic philosophy 
as well, and many of the basic principles of gnosis as ex- 
pounded by the school of Ibn ‘Arabi — all in the matrix of the 
teachings of Shi'ism, especially the metaphysical elements 
contained in the Nahj al-balaghah of ‘Ali ibn Abi Talib.* 
Although the writings of Mulla Sadra came gradually to 
overshadow the works of Suhrawardi in official schools, it 
was through them that Ishráqi doctrine continued to be 
studied. And it was in this way that later sages like Hajji 
Mulla Hadi Sabziwari, the most celebrated expositor of 
the teachings of the Mulla Sadra in the Qajar period, and 
Shaikh Ahmad Ahsa^, the founder of the Shaikhi movement, 
an opponent of some of the doctrines of Mulla Sadra, came 
under the influence of the Suhrawardi's teachings. In India, 
too, Suhrawardi has continued to be studied both in his own 
right and through the works of Mulla Sadra, which have con- 
tinued to be taught in Muslim schools of the Indian subcon- 
tinent until our own day." This is also true of Persia, where 
traditional philosophy and theosophy is taught today not 
only in the madrasas but also in the Faculty of Religious 
Sciences, or "Theology," of Tehran University. Indeed, the 
University has a special chair for Ishráqi theosophy and 
another for the doctrines of the school of Mulla Sadra.*? 
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Furthermore, the influence of Suhrawardi was not con- 
fined to the world of Islam. Some of his writings were trans- 
lated into Sanskrit during the Moghul period in India, as 
they had been rendered into Hebrew some time earlier, so 
that his doctrines reached worlds as separate and far apart 
as the Jewish and the Hindu. His works were also studied 
closely by the mysterious Zoroastrian priest, Adhar Kaiwan, 
and his followers, who during the Safavid period left Shiraz 
for India. The perennial wisdom which the Master of Ishráq 
had sought to establish, or rather to re-establish, in his short 
terrestrial life thus became not only a dominant intellectual 
perspective in Shi'ism, and more generally in the eastern 
lands of Islam, but also overflowed the banks of the Islamic 
world to reach other traditions. It became in many ways an 
important element of that Universe of common discourse 
which Islam shared with its neighboring traditions, a Uni- 
verse in which was revealed the transcendent unity under- 
lying the different revelations of the truth. 


III 


Ibn ‘Arabi and the Süfis 


THE SÜFI TRADITION 


SurisM as a way of spiritual realization and the attainment 
of sanctity and gnosis is an intrinsic aspect of the Islamic 
Revelation of which it is in fact the heart and inner, or 
esoteric, dimension.! It received its name at a later period 
and it drew some of its formulations from doctrines of Neo- 
platonic and Hermetic origin, but the reality of Sufism, its 
basic doctrines and methods, reach back to the origin of the 
Revelation and are intimately entwined with the spirit as 
well as the very form of Islam as it is contained in the Quran, 
which is its most tangible and concrete embodiment? For 
a person who participates in Sufism, who lives the life of a 
"follower of the Path," * the first and most perfect Süfi was 
the Prophet Muhammad — upon whom be peace — and after 
him the representative par excellence of Islamic esotericism, 
‘Ali ibn Abi Talib. 

At the time of the Prophet, when one might say the gates 
of heaven were open, the very intensity of the spiritual life 
and proximity to the source of the Revelation did not permit 
of a total separation of the Tradition into its exoteric and 
esoteric, or Shariah and Tariqah, components, although both 
existed in essence from the beginning. The whole of the 
Tradition was at first like a molten lava in a state of fusion 
and did not “congeal” and separate into its various elements 
until the withering influence of time and the corrupting con- 
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it. We see, therefore, that during the first two centuries of 
its life, while the Tradition was extremely strong, as proved 
by its rapid expansion and power of assimilation, there was 
neither a definitely codified school of law nor a clearly 
organized Süfi brotherhood, or order.* We also note that in 
the 8rd/9th century the schools of law, or the Shari‘ah, 
became codified and at the same time Sufism began to 
manifest itself as a distinct element in the Islamic commu- 
nity, its doctrines and methods being propagated by the 
brotherhoods, each of which was directed by a master and 
often named after him. 

The spirit that was "in the air" and "everywhere" at the 
beginning of the Revelation thus became consolidated within 
various orders so that it could continue as a living spiritual 
tradition. The later Süfis did not practice anything which 
the Prophet and his companions had not practiced before 
them, especially such companions as 'Ali, Abü Bakr, Abü 
Dharr, Salman, Bilal, and others who received his “esoteric 
instructions." The Prophet used to make spiritual retreats 
(khalwah) in quiet and faraway places such as the cave on 
Mount Hirà', especially during the middle part of Ramadàn 
and also in later lite in the mosque of Medina, in all of which 
he performed the fundamental rite of invocation (dhikr). He 
also called upon his companions to "remember God" and 
invoke His name in private as well as in gatherings." 

It is upon these and other practices of the Prophet and his 
sayings that the Şūfis have based their methods and practices 
to the present day. They have always considered themselves 
as the most ardent followers of the Prophet's teachings and 
have sought to follow his personal example at every moment 
of their lives so that we hear a great Süfi master of the 3rd/ 
9th century saying, "All the Paths (of Sufism) are com- 
pletely closed except to him who follows in the steps of the 
Apostle.” 5 Sufism is thus the inner aspect of the teachings 
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of the iuis as it gradually took form during the 2nd/8th 
and 3rd/9th centuries, gaining meanwhile the name Sufism 
by which the esoteric dimension of Islam has been known 
ever since.? 

One cannot properly speak of a history of Sufism because 
in its essence Sufism has no history. However, since at each 
epoch it has presented its principles in a language conform- 
ing to the general mental and psychological conditions of 
that age, and since there have developed over the centuries 
various schools of interpretation, again depending on the 

"needs" of different types of men, it is possible to speak of 

the distinct features of the Süfi tradition in each period." 
One can speak of the early ascetics, readers of the Quran 
and transmitters of hadith, who kept the teachings of the 
Prophet alive for the generation immediately following that 
of the Companions and many of whom were among the early 
saints of Islam. And one must consider that very important 
figure of the first two Islamic centuries, Hasan al-Basri, 
whose long life, stretching from 21/643 to 110/728, linked 
three generations of Muslims to the time of the Prophet 
himself.® 

Of utmost importance also during the first two centuries 
are the Shi'ah Imams, of whom the first eight especially, play 
a cardinal role in the early phase of Sufism. In Shi'ism, which 
is essentially the "Islam of "Ali" and is based on supporting 
‘Ali as the spiritual and temporal successor of the Prophet, 
the Imàáms, who include ‘Ali himself and his descendants, 
are the bearers of the prophetic light and the esoteric rep- 
resentatives of the Prophet. Also, many of them had an es- 
sential share in the formation of the Süfi orders that have 
developed in the Sunni world and figure prominently in their 
spiritual chain (silsilah). Nearly all the Süfi orders trace 
their origin to the first Shi'ah Imam, ‘Ali, and many of the 
later Süfis were disciples of various Imams, especially the 
sixth Imam, Ja'far al-Sadiq (88/702-148/765), and the 
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eighth Imam, ‘Ali al-Ridà (around 148/765-203/818). More- 
over, several of the Imams have left behind some of the most 
beautiful and exalted pages of Islamic gnosis of which the 
Nahj al-balaghah of the first Imam and the Sahifat al-saj- 
jadiyah,® by the fourth Imam, Zain al-‘Abidin, are among 
the most notable. 

The third century marks the advent of many famous Sufi 
figures whose eloquent and penetrating utterances have sur- 
vived and re-echoed within the soul of the Süfis of later gen- 
erations. Among the well-known figures of this century are 
the Egyptian Dhu'l-Nun, the saint of Baghdad al-Muhasibi,'? 
the prince Ibrahim ibn Adham, who, like Gautama the Bud- 
dha, left the courtly life in order to gain a knowledge of 
things divine, and the sage from Khurasàn, Bayazid al-Bas- 
tami," whose antinomial utterance, or "theophanic locu- 
tions," based on his experience of ultimate union have made 
him celebrated as a representative of the most intellectual 
form of Sufism. : 

Toward the end of the 3rd/9th century we find the sober 
school of Baghdad headed by Junaid around whom such 
figures as Nüri and Shibli assembled and with whom the 
martyr of Sufism, Hallaj, associated. This great Sufi, who 
is quite well known in the Western world, thanks to the many 
studies that Massignon devoted to him, represents in many 
ways the spiritual type of Christ within the Islamic tradition 
and his “passion,” as Massignon calls it, presents certain 
similarities to that of Christ. It was the vocation of Hallaj 
to divulge esoteric doctrines before the common crowd and 
to be witness to the conscience of the Islamic community as 
it stood before the reality of the spiritual life contained with- 
in Sufism. Hallàj left some beautiful Arabic poems behind; 
he also uttered certain phrases which have never ceased to 
dominate the horizon of Sufism. His ana'l-haqq (I am the 
Truth) has become perennial witness to the fact that Sufism 
is essentially gnosis and that ultimately it is God within us 
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who utters "I" once the veil of otherness has been removed. 

During the 4th/10th century, at the same time that the 
Islamic arts and sciences reached their zenith,'? the Süfi 
tradition began to express itself in large didactic works as 
well as in the new vehicle of Persian poetry which hence- 
forth became one of its main forms of expression. In this 
century appeared such classical manuals of Sufism as the 
Kitab al-luma' (The Book of Flashes) of Abū Nasr al-Sarràj,'? 
Kitab al-ta‘arruf (Doctrine of the Süfis) of Kalabadhi,'* 
Kashf al-mahjüb (The Unveiling of the Hidden) of Hujwiri, 
the first Sufi prose work in Persian, Qüt al-qulüb (The Nour- 
ishment of the Heart) of Abu Talib al-Makki, and the cele- 
brated Risdlat al-qushairiyah (The Treatise of Qushairi). 
All of these works are studied still by adepts of Sufism, 
especially the last, which is the most widely read didactic 
work on the practical aspect of Sufism. The beautiful locu- 
tions, the ecstatic utterances, the wise aphorisms of the 
earlier Sufis, were collected and the rules and conditions for 
following the “Path” delineated. 

In this century, also, the first Süfi quatrain in Persian was 
composed by Abū Sa'id ibn Abi'l-Khair, the contemporary 
of Avicenna. And one of the most important of all Sufi 
authors, Khwajah ‘Abdallah al-Ansari, whose Manazil al- 
sirin (The Stations of the Travelers) has been the subject 
of so much study and so many commentaries over the cen- 
turies, wrote several important treatises in Persian. His 
Mundajat (Supplications) !'* is now among the best-known 
classics in that language. Thus Persian became, in addition 
to Arabic, a major vehicle for the expression of Süfi doctrine, 
preparing the ground for Sana’, ‘Attar, the incomparable 
Rumi, Shabistari, Sa'di, and Hafiz, with whom the “alchem- 
ical" usage of Sufi poetry reaches its culmination. Through 
these eloquent poets the doctrines of Sufism were expounded 
in the eastern provinces of the Islamic world — in Persia, 
Central Asia, and India, as well as in Java and Sumatra — 
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and it was through the translation of some of these works 
that the attention of such Europeans as Goethe and Herder 
was first attracted to Sufism. 

During this same century Sufism began to have some 
contact as well as friction with the tenets of philosophy, 
theology, and jurisprudence. We have seen how the master 
of Peripatetic philosophers, Avicenna, was attracted to cer- 
tain elements of Sufism as was his contemporary Abu Hay- 
yàn al-Tawhidi. Likewise, the Epistles of the Brethren of 
Purity, even when treating of the sciences, present certain 
similarities to Süfi doctrines as does the Jabirian corpus, 
attributed to Jabir ibn Hayyan, who was a Sufi and who in 
all likelihood did write some of the works in the vast corpus 
bearing his name. But there was also the reverse tendency 
of certain Sufis' adopting cosmological doctrines to be found 
in the writings of Avicenna, the Brethren of Purity, and 
others and integrating them into their metaphysical perspec- 
tive. Of special interest in this connection is the Andalusian 
sage, Ibn Masarrah, whose cosmological doctrines foreshad- 
owed those of Ibn 'Arabi, who drew much from his teach- 
ings." 

There was opposition as well, however, among both theolo- 
gians and jurists, an opposition which made itself felt more 
strongly during the 5th/11th century as the domination of 
the Seljuqs and the establishment of the new universities 
changed the less organized and more unrestricted atmosphere 
of the previous century. And it was against this background 
that Abu Hamid al-Ghazzali appeared upon the scene to 
“legitimize” Sufism in official juridical circles and bring about 
a concordance between the esoteric and exoteric aspects of 
Islam, in both of which he participated actively. As we 
mentioned in the previous chapter, al-Ghazzali essentially 
exteriorized certain teachings of Sufism in order to give it 
freedom to carry on its inner life in the bosom of the Muslim 
community. Thus, his defense of Sufism served an important 
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function in determining the status granted to the orders and 
their doctrines and practices in the general religious com- 
munity. Moreover, in some of his more esoteric treatises, like 
Mishkat al-anwàr (The Niche for Lights) !* and al-Risàlat 
al-laduniyah (Treatise on Divine Knowledge), he began to 
discuss the doctrines of Sufism in a manner which foreshad- 
owed the works of Ibn 'Arabi. 

Between al-Ghazzali and Ibn 'Arabi there are still many 
significant Süfi figures who must not be overlooked. In Persia 
there were Ahmad al-Ghazzali (the brother of the more 
famous Abu Hamid), who wrote a famous treatise on Divine 
love called the Sawanih al-ushshàq (Auspices of Divine 
Lovers);'* and ‘Ain al-Qudat, who also discussed Süfi doc- 
trines in a manner reminiscent of Ibn 'Arabi. As for the 
Maghrib, or the West of the Islamic world, one may recall 
the figure of Ibn al-‘Arif, the author of the well-known 
Mahāsin al-majalis (The Virtues of Süfi Gatherings) ?? of 
Abu Madyan, the master of Ibn ‘Arabi, mentioned so often 
in his works; and of Ibn Qasyi, the founder of the “Monastic 
state” of the Muridin (or “adepts”) in Algarbes in southern 
Portugal, with whom Ibn ‘Arabi had intimate contact. 

Also, returning once again to the Orient of Islam, we meet, 
just before the time of Ibn ‘Arabi, not only with the origina- 
tor of the school of Illumination, Suhrawardi, but also with 
the founders of some of the most important Sufi orders. In 
this category we may include Ahmad al-Rifa' after whom 
the Rifa‘iyah order is named; ‘Abd al-Qadir al-Jilani, the 
most universal saint in Islam, whose Qadiriyah order stretch- 
es today from Morocco to the Pacific islands; and Najm al- 
Din al-Kubra, the founder of the Kubrawiyah order.?' When 
Ibn 'Arabi came upon the stage of Islamic history the tradi- 
tion of Sufism was a well-established one, possessing, through 
the orders, an effective means of preserving and transmitting 
its spiritual methods and doctrines. It possessed, too, a rich 
heritage of works, both prose and poetry, in Persian as well 
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as Arabic, in which the illuminations and insights, the ex- 
periences and "observations," of the Süfi saints, going back 
generation by generation to the time of the Prophet, had 
been preserved. 


THE SIGNIFICANCE OF IBN ‘ARABI 


With Ibn ‘Arabi we suddenly encounter a complete meta- 
physical and cosmological, as well as psychological and an- 
thropological, doctrine of monumental dimensions which 
seems at first to indicate a break or turning point within the 
tradition of Sufism. It is true that certain earlier Süfi like 
Hakim al-Tirmidhi and Bàyazid al-Bastami treat of meta- 
physical questions and that the writings of ‘Attar or Ibn 
Masarrah contain cosmological doctrines, but not in the same 
dimension and proportion as is to be found in Ibn ‘Arabi. 
The earlier Sufi writings are for the most part either practical 
guides for the followers of the Path or utterances of various 
Süfis expressing the state of realization each has attained. 
There is little theoretical exposition of metaphysics aiming 
in any way to be total and complete. There are only flashes 
of light which illuminate a particular aspect of reality with 
which the Sufi is concerned at a particular moment. 

With Muhyi al-Din the doctrines of Sufism, which up to 
his time had been contained implicitly in the sayings of 
various masters, became explicitly formulated. He thus be- 
came the expositor par excellence of gnosis in Islam.? 
Through him the esoteric dimension of Islam expressed 
itself openly and brought to light the contours of its spiritual 
universe in such a manner that in its theoretical aspect, at 
least, it was open to anyone having sufficient intelligence to 
contemplate, so that he could in this way be guided toward 
the Path in which he could come to realize the metaphysical 
theories in an "operative" manner. We encounter in the writ- 
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ings of Ibn 'Arabi such formulations as the transcendent unity 
of Being (wahdat al-wujüd) and the Universal Man (al- 
insan al-kamil), which are given this designation for the first 
time although their reality had existed from the beginning 
of the Tradition. 

The importance of Ibn 'Arabi consists, therefore, in his 
formulation of the doctrines of Sufism and in his making 
them explicit. His advent marks neither a "progress" in 
Sufism by its becoming more articulated and theoretical, nor 
a deterioration from a love of God to a form of pantheism, 
as has been so often asserted against Ibn 'Arabi. Actually, 
the explicit formulation of Sufi doctrines by Muhyi al-Din 
signifies a need on the part of the milieu to which they were 
addressed for further explanation and greater clarification. 
Now, the need for explanation does not increase with one’s 
knowledge; rather, it becomes necessary to the extent that 
one is ignorant and has lost the immediate grasp of things 
through a dimming of the faculty of intuition and insight. 
As Islamic civilization drew away gradually from its source 
of revelation, the need for explanation increased to the degree 
that the spiritual insight and the perspicacity of men dimin- 
ished. The early generations needed only a hint or directive 
(ishérah) to understand the inner meaning of things; men 
of later centuries needed a full-fledged explanation. Through 
Ibn 'Arabi Islamic esotericism provided the doctrines which 
alone could guarantee the preservation of the Tradition 
among men who were always in danger of being led astray 
by incorrect reasoning and in most of whom the power of 
intellectual intuition was not strong enough to reign supreme 
over other human tendencies and to prevent the mind from 
falling into error. Through Ibn 'Arabi, what had always been 
the inner truth of Sufism was formulated in such a manner 
that it has dominated the spiritual and intellectual life of 
Islam ever since. 
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THE LIFE OF THE SAGE FROM MURCIA 


Ibn 'Arabi, whose complete name is Abü Bakr Muhammad 
ibn al-‘Arabi al-Hatimi al-Tà'i, was born in Murcia in south- 
ern Spain in 560/1165 in a family of pure Arab blood of 
the tribe of Tai. He is best known in the Islamic world as 
Ibn 'Arabi and was entitled by posterity al-Shaikh al-akbar 
(Doctor Maximus) and surnamed Muhyi al-Din (The Re- 
vivifier of Religion). Like other great saints and sages, his 
greatest "masterpiece" was his own life, a most unusual life in 
which prayer, invocation, contemplation, and visits to various 
Sufi saints were combined with the theophanic vision of 
the spiritual world in which the invisible hierarchy was 
revealed to him.” In studying his life, therefore, we gain a 
glimpse of the spiritual character and stature of the sage 
whose intellectual activity is visible in his many metaphysical 
works. 

After spending his early years in Murcia, Ibn 'Arabi went 
to Seville where he grew up and received his early education 
and where his well-to-do family could provide a comfortable 
and leisurely life for him in which he was left free to pursue 
his natural inclination toward things spiritual. He met at this 
early period of his life two women saints, Yasamin of Mar- 
shena and Fatimah of Cordova, who had a strong influence 
upon the orientation of his life. This was especially true of 
Fatimah of Cordova, who was a very old woman, yet pos- 
sessed of a radiance and beauty which Ibn ‘Arabi compared 
to that of a young girl of sixteen. She acted as his spiritual 
guide for two years and considered herself as his spiritual 
mother. 

As a young man of twenty, with great intelligence and 
already possessed of profound spiritual insights, Ibn ‘Arabi 
began to travel about various cities of Andalusia, meeting 
saintly men and women wherever he could find them. It was 
during one of these trips, while he was staying at Cordova, 
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that he met Averroes, the master interpreter of Aristotle, in 
an encounter which is full of significance, for in it two per- 
sonalities meet who symbolize the paths to be followed in 
the future by the Christian and the Islamic worlds. In this 
meeting two men faced each other, one of whom was a fol- 
lower of the edicts of reason and who became the most 
influential of all Muslim thinkers in the Latin West, and the 
other a gnostic for whom knowledge meant essentially "vis- 
ion," who became the dominant figure in Sufism, towering 
like a giant over the subsequent intellectual life of Islam. 
Since the meeting of two such figures is of so much general 
interest, we give Ibn ‘Arabi’s own account of this memorable 
event, an account which also reveals a great deal of the 
spiritual personality of its author: ?* 


I went one fine day to the house of Abu'l-Walid ibn Rushd 
[Averroes] in Cordova. He had expressed the desire to meet me 
ersonally because he had heard of the revelations which God 
fad accorded me in the course of my spiritual retreat and had not 
hidden his astonishment concerning what he had been told. That 
is why my father, who was one of his intimate friends, sent me 
one day to his house under the pretext of having to perform some 
kind of commission but in reality in order for Averroes to be able 
to have a talk with me. At this time I was still a beardless young 
man. 

Upon my entering [the house] the philosopher rose from his 
place and came to meet me, showering upon me signs that 
demonstrated his friendship and consideration and finally em- 
braced me. Then he told me, “Yes.” And I in turn told him: “Yes.” 
Upon this his joy increased in noting the fact that I had under- 
stood him. Then, becoming myself conscious of what had pro- 
voked his joy I added: "No." Immediately Averroes shrank, the 
color of his features changed; he seemed to doubt that about 
which he was thinking. He asked me this question: "What kind 
of solution have you found through illumination and Divine 
inspiration?" I answered him: "Yes and no. Between the yes and 
the no souls take their flight from their matter and the necks be- 
come detached from their bodies." Averroes became pale; I saw 
him trembling. He murmured the ritual phrase: "There is no force 


94 - THREE MUSLIM SAGES 


but in God," because he had understood that to which I had 
alluded. 

Later, after our interview, he interrogated my father concern- 
ing me, in order to compare the view he had reached about me 
and to know if it coincided with that of my father, or that on the 
contrary, it differed from his view. It is certain that Averroes was 
a great master of reflection and philosophic meditation. He had 
thanked God, I have been told, to have lived at a time when he 
could have seen someone who had entered into spiritual retreat 
ignorant and had left it as I had done. He said: 'It was a case 
whose possibility I had affirmed myself without however as yet 
encountering someone who had in fact experienced it. Glory be 
to God that I have been able to live at a time when there exists 
a master of this experience, one of those who open the locks of 
His doors. Glory be to God to have made me the personal favor 
of seeing one of them with my own eyes.’ 

I wanted to have at another time a new interview with Aver- 
roes. Divine Mercy made him appear to me in a state of ecstasy 
in such a form that between his person and myself there was a 
light veil. I saw him across this veil without his seeing me or 
knowing that I was there. He was in fact too absorbed in his 
meditation to take notice of me. Then I said to myself: "His 
deliberation does not lead him where I am myself." 

I had no more occasion to meet him until his death which oc- 
curred in the year 595 of the Hegira [A.D. 1198] at Marrakush. 
His remains were transferred to Cordova, where his tomb is 
located. While his coffin, which contained his remains, had been 
loaded on the side of a beast of burden, his works had been 
placed on the other side in order to counterbalance it. I was 
there standing motionless; there was with me the jurist'and man 
of letters Abul-Husain Muhammad ibn Jubair, secretary of 
Sayyid Abü Sa‘id [an Almohade prince] as well as my companion 
Abul-Hakam ‘Amr ibn Sarraj, the copyist. Then Abul-Hakam 
turned toward us and said: "Do you not see what is serving as 
the counterweight of the Master Averroes on his mount? On one 
side the master, and on the other his works, the books composed 
by him?" Then Ibn Jubair answered: "You say that I do not see 
my child? But of course I do. May your tongue be blessed!" Then 
I gathered within myself (this phrase of Abu'l-Hakam) since it is 
for me a theme of meditation and remembrance. I am now the 
only survivor of this group of friends — may God keep them in his 
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mercy — and I tell myself regarding this subject: On one side 
the master, on the other his works. Oh! how I would like to know 
if his hopes have been fulfilled! 


Until 595/1198 Ibn ‘Arabi spent his life in various cities 
of Andalusia and North Africa meeting Süfis and scholars 
and occasionally holding debates with such diverse groups 
as the Mu'tazilites who had made a rationalistic interpreta- 
tion of Islam. During this period he traveled as far away as 
Tunis where he made a study of the Khal' al-na'lain (Taking 
off of the Sandals) *° of Ibn Qasyi, and wrote a commentary 
upon it. He also visited Almeria, which had been the center 
of the school of Ibn Masarrah and later of Ibn al-'Arif, and 
where, according to Asin Palacios, Ibn ‘Arabi had received 
his formal initiation into Sufism.?? 

During these years the Shaikh continued to have his theo- 
phanic visions. He had already had a vision of the invisible 
hierarchy ruling the Universe, consisting of the Supreme Pole 
(Qutb); the two imams; the four "pillars" (awtad) govern- 
ing the four cardinal points; the seven "substitutes" (abdal) 
the influence of each of whom reigns over one of the climates; 
the twelve chiefs (nuqabà'), dominating the twelve signs of 
the Zodiac; and the eight nobles (nujaba’) corresponding to 
the eight heavenly spheres.” He also had a vision of all the 
spiritual poles of the revelations anteceding Islam, and real- 
ized the transcendent unity of all the traditions revealed by 
God to man. And it was also in a vision, which he received 
in 595/1198 in Murcia, that he saw the Divine Throne held 
up by pillars of light with a bird flying around it who ordered 
Ibn 'Arabi to depart from his homeland and set out for the 
Orient of the Islamic world where he was to pass the rest 
of his days.” 

With this pilgrimage to the East a new period commenced 
in Ibn 'Arabi's life. In 598/1201 he visited Mecca for the first 
time, where he was "commanded" to begin the composition 
of his magnum opus, al-Futühát al-makkiyah (The Meccan 
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Revelations) and where in a family of Persian Süfis from 
Ispahàn he met a young girl of great devoutness and beauty 
who henceforth became the embodiment of the eternal 
sophia for him and fulfilled a role in his life which resembles 
that of Beatrice in the life of Dante. 

From Mecca, Ibn ‘Arabi traveled to different cities and 
was at this time initiated into the Divine mysteries by 
Khigr,? or al-Khadir, the prophet who initiates men directly 
into the spiritual life without their becoming attached to a 
regular initiatic chain. He thus became a "disciple of Khidr" 
as he had been of various Sufi masters belonging to regular 
initiatic lines. His initiation into the "line" of Khidr is shown 
most clearly of all in 601/1204 when in Mosul he received 
the mantle (khirqah) of Khidr from ‘Ali ibn Jami* who him- 
self had directly 'received' it from the "Green Prophet." 

During these years also, Ibn 'Arabi came into occasional 
conflict with some of the jurists, as in 604/1207 when he was 
threatened with mortal danger in Cairo and had to take 
refuge in Mecca. After spending some time in the holy city, 
he set out for Anatolia, where in Quniya he met Sadr al-Din 
al-Qunawi, his most celebrated disciple, who later became 
the most important commentator and propagator of his works 
in the East. From Quniya he traveled eastward toward Ar- 
menia and then south to the Euphrates Valley and Baghdad 
where in 609/1211 he met the famous Süfi master, Shihab 
al-Din ‘Umar al-Suhrawardi, the namesake of the Master of 
Illumination, with whom he is often mistaken.*? Ibn ‘Arabi 
also visited Aleppo where he was warmly received by Malik 
Zahir, who a generation before had been the patron and 
friend of Suhrawardi, and whose death he had tried in vain 
to prevent. 

Finally, in 621/1223, Ibn 'Arabi decided to settle in Da- 
mascus, after he had become famous over the whole of the 
Islamic world and was invited and wooed by wisdom-loving 
rulers and princes from lands near and far. But now, after 
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a life spent in traveling, he wished to spend the last years 
of his terrestrial existence in quiet and peace, and also in 
intense work. During this period he completed the Futühat 
which contains the spiritual diary of thirty years of the most 
fruitful period of his life. And it was in Damascus that the 
great Shaikh died in 638/1240, leaving an indelible mark 
upon the whole spiritual life of Islam. He was buried at 
Salihiyah, at the foot of Mt. Qàsiyün north of Damascus, in 
a spot that was already venerated, before he was interred 
there, as a place sanctified by all the prophets. After his 
burial it became an even greater center of pilgrimage. In the 
sixteenth century Sultan Salim II built a mausoleum upon 
it which still stands, and the tomb continues as a place of 
pilgrimage, especially for the Sufis. One finds interred next 
to the greatest master of Islamic gnosis, not only his two sons, 
but also the famous Algerian patriot ‘Abd al-Qadir who, after 
being exiled by Napoleon III, spent the rest of his life in 
editing the works of Muhyi al-Din, whose ardent disciple he 
was. Now he lies buried next to the “Most Grand Shaikh” to 
whom he was so devoted and for the publication of whose 
works he is to some degree responsible. 


THE WORKS 


The very large number of works written by Ibn ‘Arabi 
seems almost sufficient proof of their “supernatural” inspira- 
tion. Various traditional sources have attributed several hun- 
dred works of which a very large number survive, most of 
them still as manuscripts in various libraries in the Islamic 
world and Europe.?! These works range from short treatises 
and letters of a few pages to the monumental Futühát; from 
abstract metaphysical tracts to Süfi poems in which the 
realized aspect of gnosis appears in the language of love. 
The subject matter of these works also varies widely, cover- 
ing metaphysics, cosmology, psychology, Quranic commen- 
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tary, and nearly every other field of knowledge, all ap- 
proached with the aim of bringing to light their inner mean- 
in 

"The largest and most encyclopedic of Ibn 'Arabi's work 
is the Futühat which consists of 560 chapters treating of the 
principles of metaphysics, the various sacred sciences as well 
as Muhyi al-Din’s own spiritual experiences. It is a veritable 
compendium of the esoteric sciences in Islam which surpasses 
in scope and depth anything of its kind that has been com- 
posed before or since. Ibn ‘Arabi asserts in the work more 
than once that it was written under Divine inspiration, as, 
for example, when he says: “Know that the composition of 
the chapters of the Futūhāt is not the result of free choice 
on my part nor of deliberate reflection. Actually, God dictated 
to me everything that I have written through the angel of 
inspiration." ?? 

The Futühàt contains, in addition to the doctrines of Suf- 
ism, much about the lives and sayings of the earlier Sifis, 
cosmological doctrines of Hermetic and Neoplatonic origin 
integrated into Süfi metaphysics, esoteric sciences like Jafr, 
alchemical and astrological symbolism,? and practically 
everything else of an esoteric nature which in one way or 
another has found a place in the Islamic scheme of things. 
Thus it has constantly been the main source book of the 
sacred sciences of Islam, and each of its chapters has been 
studied and contemplated by generations of Süfis who have 
written many treatises that are in reality commentaries upon 
various threads from which the vast tapestry of the Futühat 
is woven. 

Without doubt Muhyi al-Din's most widely read work and 
his spiritual testament is the Fusüs al-hikam, the Bezels of 
Wisdom,** which has twenty-seven chapters, each devoted 
to the basic doctrines of Islamic esotericism. The work was 
composed in 627/1229, and according to Ibn "Arabi's own 
words, stated in the introduction, it was inspired by a vision 
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of the Prophet holding a book in his hand which he ordered 
the Shaikh to "take" and to transmit to the world so that men 
might benefit by it?* The very title, Bezels of Wisdom, 
symbolizes the content of the book in that each "bezel" 
contains a precious jewel which symbolizes an aspect of 
Divine wisdom revealed to one of the prophets. Meta- 
phorically speaking, each bezel is the human and spiritual 
nature of a prophet which serves as a vehicle for the particu- 
lar aspect of Divine wisdom revealed to that prophet. 

The human and individual nature of each prophet is in 
turn contained in the logos, or word (kalimah), which is his 
essential reality and which is a determination of the Supreme 
Word, or the “primordial enunciation of God." ** That is why 
the chapters are entitled “The Bezel of Divine Wisdom in 
the Adamic Word,” “The Bezel of the Wisdom of Inspiration 
in the Word of Seth,” and so on, until it ends with the “Bezel 
of the Wisdom of Singularity in the Word of Muhammad.” 
Whereas, humanly speaking, the human and individual 
aspects of the prophets seem to "contain" their essential and 
universal aspects as the bezel "englobes" the precious jewel, in 
reality the relation is reversed. It is the inner reality, the 
supra-individual aspect of the prophet that contains and de- 
termines the bezel. The divine revelation is "colored" by 
its recipient while from a universal point of view the recipient 
itself is a divine possibility determined from above and con- 
tained by its celestial prototype. 

The vast corpus left by Ibn 'Arabi includes, besides these 
two major works, numerous treatises on cosmology, such as 
Inshà' al-dawàá'ir (The Creation of the Spheres), 'Uglat al- 
mustawfiz (The Spell of the Obedient Servant), and al-Tad- 
birat al-ilahiyah (The Divine Directions) *; on practical 
methods to be followed by adepts traveling on the Path, such 
as Risalat al-khalwah (Treatise on the Spiritual Retreat) and 
al-Wasgáyà (Spiritual Counsels); on various aspects of the 
Quran,” including the symbolism of some of its letters, on 
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the Divine Names and Qualities, on law and hadith and prac- 
tically every other question connected with matters religious 
and spiritual? His writings include also some exquisite Süfi 
poetry, as, for example, the Tarjuman al-ashwaq (The Inter- 
preter of Desires **) and his Diwan. Indeed, he is considered 
by many to be the best of the Süfi poets in the Arabic lan- 
guage after Ibn al-Farid.*! 

Altogether, the scope of Ibn 'Arabi's writings is so vast 
that it is difficult to describe their contents. Books and trea- 
tises poured forth from his pen like waves from the ocean, 
covering nearly everything in sight. In this large body of 
writings in Arabic his style is sometimes poetic and at other 
times laborious. Some of his works, like those concerned with 
method, are clear and simple and others on metaphysics 
highly condensed and elliptical. In fact, he had a language 
of his own and brought into being a technical vocabulary, 
based partly on that of the earlier Süfis, a knowledge of 
which is indispensable to an understanding of his writings.*? 
The reader must learn not only the precise meaning of his 
words but all the nuances and images connected with them. 
In other words, with him, as with other Muslim authors, one 
has to learn to read "between the lines" in order to discover 
the treasures hidden beneath his elliptical and antinomian 
formulations and his dazzling, and at times complex, symbolic 
language. 


` u 9? € 
THE SOURCES OF IBN ARABI 


One cannot speak in an ordinary historical sense about the 
origins and sources of the works of any Sufi writer because 
the Süfi who has realized the goal of the Path receives in- 
spiration directly and “vertically” and is not dependent upon 
“horizontal” influences. He receives his knowledge through 
the illumination of his heart by Divine theophanies and only 
in the expression and formulation of his inner experiences 


IBN 'ARABI * 101 


may he depend upon the writings of others. In the case of 
Ibn 'Arabi, also, his primary source is his gnostic knowledge 
received in states of contemplation and made possible 
through the grace (barakah) of the Prophet which he re- 
ceived through his initiation into the Süfi Path. 

But on the level of interpretation of ideas and formulations 
we may speak of the "historical sources" of Ibn 'Arabi in the 
sense that the doctrines of many schools found their pro- 
foundest interpretation in the writings of the Shaikh. Within 
the tradition of Islam, Ibn ‘Arabi followed, most of all, the 
earlier Sufis, especially Hallaj, many of whose utterances he 
discussed in his works; Hakim al-Tirmidhi, whose Khatm 
al-awliya’ (The Seal of Sanctity) became the subject of the 
Shaikh's special study; Bayazid al-Bastami, whose gnostic 
utterances he often quoted; and al-Ghazzali whose later 
works he followed and whose themes he expanded in many 
ways. He also adopted certain cosmological ideas found 
among the philosophers, especially Avicenna — not to speak 
of the "Neo-Empedoclean" schemes of Ibn Masarrah — and 
made frequent use of the dialectic of the theologians. In ad- 
dition, the influence of earlier Islamic Hermetic writings, 
such as those of the Jabirian corpus, as well as the Epistles 
of the Brethern of Purity with their Neopythagorean tenden- 
cies, and other writings associated with Ismá'illism, are to be 
discovered in Ibn 'Arabi's works.*? 

As for doctrines of pre-Islamic origin, we find in Muhyi al- 
Din the interpretation of Alexandrian Hermeticism at its most 
elevated level of meaning, where the concept of Nature it- 
self takes on a significance transcending the order of formal 
cosmic manifestation.‘* We also find doctrines belonging to 
the Stoics, Philo, the Neoplatonists, and other schools of an- 
tiquity which are interpreted metaphysically and integrated 
into the vast panorama of Ibn 'Arabi's theosophy. It is 
through the prism of his mind that not only gnostic doctrines 
but also cosmological, psychological, physical, and logical 
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ideas gain a metaphysical dimension and a transparency 
which reveal the nexus that all forms of knowledge have with 
the sapientia possessed by the saints and sages, just as the 
root of all things, of all orders of reality, is plunged in the 
Divine. 


THE DOCTRINE 


It would be more than pretentious to seek to present even 
a bare outline of the doctrines of Ibn ‘Arabi, doctrines which 
generations of seers and sages have contemplated and in the 
comprehension of which men have spent the greater part of 
their earthly life.** Our aim is no more than to give an indica- 
tion of the general characteristics and language of the doc- 
trines and to mention a few of the principles which are domi- 
nant themes in his vision of the Universe, a vision so vast that 
it is difficult to trace in it even a single theme in all of its 
amplifications and dimensions. In the case of Ibn 'Arabi we 
are not dealing with a philosopher either in the modern or 
the Aristotelian sense, and his doctrines should not be treated 
as philosophy. 

The resemblance between metaphysical and gnostic doc- 
trines of this order and philosophy are more apparent than 
real. Muhyi al-Din, unlike a philosopher, does not try to en- 
compass all of "reality" in a system and to give a systematic 
exposition of its various domains. He writes under immediate 
and direct inspiration so that his writings do not possess the 
coherence one expects of ordinary works of purely human 
inspiration.* What he shares with the philosophers is the 
use of human language and the treatment of ultimate ques- 
tions, but his purpose is different as is the manner in which 
he makes use of language.*' His aim is not to give an explana- 
tion that is mentally satisfying and rationally acceptable, but 
a real theoria, or vision of reality, the attainment of which 
depends upon the practice of the appropriate methods of 
realization. With Ibn ‘Arabi, as with other masters of tradi- 
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tional wisdom, doctrine and method are the two legs which 
must be coordinated in order to be able to climb the spiritual 
mountain. Method without doctrine may become a blind 
travail and doctrine without method may develop into a men- 
tal trifling with concepts, giving one an agility which is as 
far removed from traditional wisdom as the acrobatics of a 
monkey from the soaring flight of an eagle. 


The Language of Symbolism 

The language of Ibn 'Arabi, although at times abstract, is 
essentially a symbolic one and he makes use of all forms of 
symbolism ranging from the poetical to the geometrical and 
mathematical. The principle involved in the use of symbols 
is a basic one. It is what Ibn ‘Arabi, like the Shi‘ah for whom 
it is also fundamental, calls ta'wil, meaning literally to take 
something back to its origin or beginning. In the Universe 
nothing is just what it appears to be — that is, its reality is 
not exhausted by its exterior. Every phenomenon implies a 
noumenon, or, in Islamic terms, every exterior (záhir) must 
have an interior (batin). The process of ta’wil, or of spiritual 
hermeneutics, means going from the zàhir to the batin, from 
the outward reality to the inner one. 

For Ibn ‘Arabi, as for other Süfis, symbolism is of vital im- 
portance, to the extent that the Universe speaks to them in 
the language of symbols and that everything, besides its ex- 
ternal value, has a symbolic significance as well." The Süfis 
have always kept alive the "symbolic spirit," a spirit which 
was once shared by mankind in general but which has been 
lost in the modern world and can only be found among the 
ethnic and racial groups that have not been too deeply affect- 
ed by the transformations of the past few centuries. For 
Muhyi al-Din the process of ta’wil can be applied to all phe- 
nomena of Nature and all that surrounds man in his terres- 
trial life. Moreover, the tenets of religion and the events oc- 
curring within the soul of man are also subject to this funda- 
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mental process of inner penetration and symbolic interpreta- 
tion. 

In Arabic the phenomena of Nature, the verses of the 
Quran in which the Revelation is contained, and the inner 
states of the soul are all called àáyat, that is, portents, or 
signs, because their inner meanings, as discovered through 
ta wil, are related. The Süfi penetrates into the inner mean- 
ing of the manifestations of Nature, then into the rites and 
beliefs of religion, and finally into his own soul, and dis- 
covers within all of them the same spiritual essences for 
which these diverse realities are so many symbols. The writ- 
ings of Ibn ‘Arabi clearly depict the application of the method 
of symbolic hermeneutics to the revealed text — the Quran — 
as well as to the Universe whose creation is based upon the 
prototype of the "macrocosmic Quran," and to his soul 
which as the microcosm contains all of the realities of the 
Universe within itself. There is thus a macrocosmic as well 
as a microcosmic aspect to Revelation, as there is a "revealed 
aspect" to both the macrocosm and the microcosm, to both 
the Universe and man. To all of these domains Ibn 'Arabi ap- 
plies the method of symbolic exegesis, the process of ta’wil. 
Moreover, his own works express the realities that he has 
thus discovered in a symbolic language and must in turn be 
penetrated “in depth” in order to reveal the inner meaning 
(ramz) hidden behind the veil of the external forms of words 
and letters. f 


The Unity of Being 


The basic doctrine of Sufism, especially as interpreted by 
Muhyi al-Din and his school, is that of the transcendent unity 
of Being ( wahdat al-wujüd) for which he has been accused by 
many modern scholars of being a pantheist, a panentheist, 
and an existential monist; and more recently a follower of 
what is called natural mysticism. All of these accusations are 
false, however, because they mistake the metaphysical doc- 
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trines of Ibn 'Arabi for philosophy and do not take into con- 
sideration the fact that the way of gnosis is not separate from 
grace and sanctity. The pantheistic accusations against the 
Sifis are doubly false because, first of all, pantheism is a 
philosophical system, whereas Muhyi al-Din and others like 
him never claimed to follow: or create any "system" what- 
soever; and, secondly, because pantheism implies a substan- 
tial continuity between God and the Universe, whereas the 
Shaikh would be the first to claim God's absolute transcend- 
ence over every category, including that of substance.** What 
is overlooked by the critics who accuse the Süfis of pantheism 
is the basic difference between the essential identification of 
the manifested order with its ontological Principle and their 
substantial identity and continuity. The latter concept is 
metaphysically absurd and contradicts everything that Muhyi 
al-Din and other Süfis have said regarding the Divine Es- 
sence. 

The term "panentheism," used by Nicholson and several 
other scholars who knew only too well that pantheism could 
not be applied to the Süfis, appears somewhat less distaste- 
ful. It is true that God dwells in things but the world does not 
"contain" God, and any term implying such a meaning is not 
appropriate as a description of the doctrine of wahdat al- 
wujüd. Nor is the term “existential monism” a suitable one, 
for here again monism implies a philosophical and rational- 
istic system, opposed, let us say, to dualism, and the adjective 
"existential" again mistakes the essential continuity of all 
things with their Principle for the substantial one, or the 
"vertical" for the "horizontal." The unity of the Süfis is the 
integration of paradoxes and ontological contrasts; it is the 
union of all the diverse qualities which characterize the order 
of multiplicity and has nothing to do with philosophical mon- 
ism of which Ibn 'Arabi and others have been accused. 

Nor can natural mysticism be attributed to Ibn 'Arabi with 
any justification. This term was created by certain Catholic 
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authors to classify essentially gnostic forms of spirituality 
that they contrast with "supernatural mysticism" found 
mostly in Christianity.” There is no absolute break between 
the natural and the supernatural. The supernatural has a 
"natural aspect" because its "trace" can be found in the very 
existence of things; and the natural has a supernatural aspect 
because the "vestiges" of the supernatural are to be found in 
the created order, and because grace, or barakah, flows 
through the "arteries" of the Universe.** Moreover, to con- 
sider “mysticism” © in one religion to be supernatural and in 
other religions to be natural, or to be supernatural only in 
certain cases and then only “accidentally,” is to limit the 
mercy of God. It is to fall into a dangerous provincialism 
which one can ill afford at a moment when the understanding 
of other forms of spirituality has become a matter of “ur- 
gency” and of immediate concern. 

The doctrine of the transcendent unity of Being or “the 
unicity of Reality,” as expounded by Muhyi al-Din and other 
Süfis is, then, neither pantheism, nor panentheism, nor exis- 
tential monism. Nor is it the fruit of a natural mysticism which 
fails to transcend the created order and which is devoid of 
the salutary guidance of revealed wisdom and grace. It 
means, rather, that while God is absolutely transcendent 
with respect to the Universe, the Universe is not completely 
separated from Him; that the "Universe is mysteriously 
plunged in God." It signifies that to believe in any order of 
reality as autonomous apart from the Absolute Reality is to 
fall into the cardinal sin of Islam, namely, polytheism 
(shirk), and to deny the Shadadah (Là ilaha ill-Allah) — 
there is no divinity but the Divine — which means ultimately 
that there is no reality other than Absolute Reality. The for- 
mula begins with a negation in order not to imprison the Prin- 
ciple in any affirmation whatsoever. The world and the things 
in it are not God but their reality is none other than His; 
otherwise they would be completely independent realities, 
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which is the same as considering them to be deities along 
with Allah. 

Ibn 'Arabi, who is so often accused of pantheism, goes as 
far as the human language allows to affirm the transcendence 
and Unity of God. As is written in the Risdlat al-ahadiyah 
(Treatise on Unity): "° 


He is, and there is with Him no after nor before, nor above 
nor below, nor far nor near, nor union nor division, nor how nor 
where nor when, nor time nor moment nor age, nor being nor 
place. And He is now as He was. He is the One without oneness 
and the Single without singleness. He is not composed of name 
and named, for His name is He and His named is He. . . 

Understand therefore . . . He is not in a thing nor a thing in 
Him, whether entering in or proceeding forth. It is necessary that 
thou know Him after this fashion, not by knowledge, nor by 
intellect, nor by understanding, nor by imagination, nor by sense, 
nor by perception. There does not see Him, save Himself; nor 
perceive Him, save Himself. By Himself He sees Himself, and by 
Himself He knows Himself. None sees Him other than He, and 
none perceives Him other than He. His veil is [only a “conse- 
quence” and effect of] His oneness; nothing veils other than He. 
His veil is [only] the concealment of His existence in His one- 
ness, without any quality. None sees Him other than He — no 
sent prophet, nor saint made perfect, nor angel brought nigh 
know Him. His Prophet is He, and His sending is He, and His 
Word is He. He sent Himself with Himself to Himself.57 


It seems difficult to accuse one of pantheism who goes to 
such extremes in asserting the transcendence of God. What 
Ibn 'Arabi wishes to assert is that the Divine Reality is dis- 
tinguished from its manifestations and is transcendent with 
respect to them, but that the manifestations are not in every 
respect separate from the Divine Reality which somehow en- 
compasses them. As with the symbol of the bezel and the 
precious stones discussed above, the recipient of a Divine 
manifestation, or revelation, seems to "color" the revelation 
it receives; or, in other words, the revelation conforms itself 
to the nature of its recipient. But from a more profound 
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point of view the recipient itself is determined from “on high” 
by the spirit or the Divine revelation so that both the “con- 
tainer" and the “contained” are encircled by the Divine Real- 
ity which transcends them." 

This principle applies to knowledge as well as to being, to 
the contemplation of the celestial essences in the heart as well 
as to the consideration of the Universe as a Divine theoph- 
any. In both cases the recipient of the theophany “deter- 
mines” and “colors” the mode of the theophany; but also it is 
itself in reality determined by the Divine Essence from which 
the theophany originates and which is a unity encompassing 
complementary and opposing terms; a center in which all 
oppositions are united and which transcends all the polariza- 
tions and contradictions in the world of multiplicity. It is the 
center of the circle in which all is unified and before which 
the mind stands in bewilderment for it involves a coincidentia 
oppositorum which cannot be reduced to categories of human 
reason and cannot be explained away as a monism which an- 
nihilates ontological distinctions and which overlooks the 
transcendent position the center occupies vis-à-vis all the op- 
positions that are resolved in it. The Exterior (zahir) and the 
Interior (batin), the First (awwal) and the Last (akhir),*? 
the Truth (haqq) and the creature (khalq), the Lover (‘ash- 
iq) and the Beloved (ma'shüq), the intellect (‘aqil) and the 
intelligible (ma'qül), are all apparent oppositions that are 
resolved in the Divine Essence which encompasses and con- 
tains all these polarities without being reduced to them. 


The Names and Qualities 


Although the Divine Essence (al-dhat) is absolutely tran- 
scendent and above all differentiation and distinction, it has 
certain modalities on the plane of its first self-determination. 
In His state of absolute Unity, God is above all qualities, and 
so this plane is called that of indivisible and unconditional 
Unity (ahadiyah). But on the plane of unicity, or “oneness” 
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(wahidiyah), there are principial modalities, or qualities, 
from which all qualities of being and all modalities of knowl- 
edge derive.*! God is thus above all qualities and yet is not 
devoid of them, as is implied by the famous Safi adage that 
the Divine Qualities "are neither He nor other than He." *? 

The Shahadah (Lā ilaha ill'-Allàh) implies also the same 
apparently contradictory relations. On the one hand every 
quality, every form of "divinity," is negated from God so 
that he is absolutely transcendent, this being the view of 
tanzih; on the other hand the same formula implies that there 
cannot be any quality completely separate from the Divine 
Quality, so that it must be a reflection of a Divine Reality 
with which it is compared (tashbih).9* Ibn 'Arabi's view of 
the relation between the Qualities and the Divine Essence 
lies between tanzih and tashbih, positing at the same time 
God's transcendence and His possessing Qualities of which 
all cosmic qualities are reflections and images. 

Although the Divine Qualities are beyond number, in the 
Islamic revelation they are summarized in a definite set of 
Names by which God is described in the Quran.** These 
Names are the Divine possibilities immanent in the Universe; 
they are the means by which God manifests Himself in the 
world just as He describes Himself in the Quran through 
them. The Names are thus the pathways leading toward God 
and the means by which one can ascend to the unitive knowl- 
edge of the Divine Reality. And since they are fundamental 
aspects of knowledge as well as of being, they manifest them- 
selves in the Universe and in the spiritual life in which they 
become the object of contemplation. It is through them that 
Ibn 'Arabi, like other Süfis, envisages the process of crea- 
tion as well as that of spiritual realization so that the Names 
and Qualities play a fundamental role in every aspect of his 
world view and provide the "language," based on the termi- 
nology of the Quran, with which he expounds the doctrines 
of Sufism. 
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The Universal Man or the Logos 


One of the basic esoteric doctrines of Islam, again formu- 
lated for the first time in its present terminology by Ibn 
‘Arabi, is that of the Universal Man (al-insan al-kdmil), 
which is so dominant in the Süfi perspective that it has been 
called the "privileged myth" of Sufism. The Universal 
Man, who is also the Logos, is the total theophany of the 
Divine Names; he is the whole of the Universe in its oneness 
as "seen" by the Divine Essence. He is the prototype of the 
Universe as well as of man by virtue of which man, the micro- 
cosm, contains within himself all the possibilities found in 
the Universe. The microcosm and the macrocosm face each 
other as two mirrors in each of which the other is reflected, 
while both "echo" in themselves their common prototype, 
who is the Universal Man. The Universal Man is also essen- 
tially the Spirit, or First Intellect, which "contains" all the 
Platonic "ideas" within itself, like the Logos in the doctrines 
of Philo who is "the first born of God" and in whom all the 
“ideas” are assembled. 

In Ibn 'Arabi's doctrine, the Universal Man has essentially 
three different aspects, namely, the cosmological, the pro- 
phetic, and the initiatic.°* Cosmologically and cosmogoni- 
cally, he is the prototype of creation containing all the arche- 
types of Universal Existence within himself so that all of the 
levels of cosmic existence are no more than so many branches 
of the "Tree of being" which has its roots in heaven, in the 
Divine Essence, and its arms, or branches, spread through- 
out the cosmos. From the point of view of revelation and 
prophecy, the Universal Man is the Word, the eternal Act of 
God, each particular "dimension" of which is identified with 
one of the prophets. As such, each chapter of the Fusiis is 
dedicated to an aspect of the Universal Man, to a prophet 
who reveals to the world an aspect of the Divine Wisdom 
whose embodiment he is in his inner reality. Seen in this 
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light, the Universal Man is the Reality of Muhammad (al- 
haqiqat al-muhammadiyah ), which found its terrestrial reali- 
zation in the Prophet of Islam. Just as a seed when sown in 
the ground first shoots out a stem, then branches, then leaves, 
then flowers, and finally a fruit which again contains that 
seed, so did the Universal Man, or the Reality of Muhammad, 
who was “the first creature of God,” manifest itself fully on 
earth in Muhammad, the last of the prophets of the present 
cycle of humanity. 

From the point of view of spiritual realization, the Univer- 
sal Man is the model of the spiritual life for he is the person 
who has realized all the possibilities, all the states of being, 
inherent within the human state and has come to know, in all 
its fullness, what it means to be a man. As such, the Universal 
Man is, first of all, the prophets, especially the Prophet of 
Islam; and secondly the great saints, and especially “Poles” 
(Qutb) of each age whose outer reality is that of other men 
but whose inner reality includes all the possibilities inherent 
within the Universe because they have realized in themselves 
all the possibilities inherent in the state of man as the micro- 
cosm and center who reflects all the universal qualities. Po- 
tentially every man is Universa] Man but in actuality only the 
prophets and the saints can be called by such a title and can 
be followed as prototypes of the spiritual life and guides on 
the path of realization. 


Creation and Cosmology 


Creation in the school of Ibn ‘Arabi is envisaged as the ef- 
fusion of Being upon the heavenly archetypes, thus bring- 
ing them from their state of non-being or that of a “hidden 
treasure” into externalized existence.” Being may be sym- 
bolized by light, and the archetypes, or the universal Names 
and Qualities, as so many colored pieces of glass through 
which the light shines, reflecting various colors upon the 
“mirror of non-being.” The cosmos is essentially a set of mir- 
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rors in which the Divine realities are reflected; it is a theoph- 
any of the Divine Names and Qualities contained in the 
Universal Man.® And from another point of view it is an 
ever-flowing river whose water is renewed at every moment 
but which preserves its general form determined by the 
structure of its bed. The water is a symbol of the light of Be- 
ing which emanates at every moment throughout the Uni- 
verse, and the bed of the river symbolizes the archetypes 
which determine the general direction of the flow. 

Creation is also compared by Ibn ‘Arabi to the articula- 
tion of sound from the human mouth. Just as through the hu- 
man breath words which are in an undifferentiated state be- 
come distinct and articulate, so does the "Breath of the Com- 
passionate" (nafas al-rahman), the "Breath" of God, con- 
sidered in His aspect of Mercy and Compassion, bring the 
principial possibilities, symbolized by the letters of the alpha- 
bet, into existence. Moreover, in the same manner that the 
human breath goes through the cycle of contraction and ex- 
pansion, the Universe undergoes the two complementary 
phases of the same cycle. It is annihilated at every moment 
and re-created at the next, without there being a temporal 
separation between the two phases. It returns back to the 
Divine Essence at every moment while in the phase of con- 
traction and is remanifested and externalized in that of ex- 
pansion. The Universe is thus a theophany of the Divine Es- 
sence, which is renewed at every moment without béing re- 
peated “identically,” for, as the Sufis say, "There is no repe- 
tition in theophany." 7° Creation is renewed at every instant, 
and its apparent "horizontal" continuity is pierced by the 
"Vertical Cause" which integrates every moment of existence 
into its transcendent Origin. 

With this concept of creation as the background, Ibn 
‘Arabi describes several different cosmological schemes in 
each of which diverse aspects of the cosmic realities are de- 
picted. Sometimes he conceives of the cosmic order as a tree 
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whose branches symbolize various degrees of cosmic exis- 
tence and at other times he envisages the Universe in terms 
of the Quranic concepts of the Pen and the Guarded Tablet, 
the traditional Quranic angelology, and the four natures and 
qualities of Hermetic cosmology."' There is no question here 
of being limited by necessity to only one cosmological scheme 
because the cosmic domain can be envisaged in different 
lights, each of which reveals an aspect of the cosmic realities. 
But in nearly all of these forms of cosmology, Ibn 'Arabi, al- 
though often making use of elements drawn from such pre- 
Islamic schools as Hermeticism, bases his views essentially on 
the Quran and specifically Islamic concepts tied closely to 
the very forms of Islamic revelation and the letters and 
sounds of the Arabic language.” 

The cosmological scheme seeks basically to relate the 
various cosmic orders to their principle and to show how the 
different worlds are so many determinations (ta‘ayyun) of 
the Principle. These determinations can be considered in any 
number of ways: they may be thought of as the traditional 
seventy-two thousand veils of light and darkness which cover 
the "face of the Beloved"; or they can be reduced to a few 
principal states which contain within themselves the main 
levels of cosmic existence. They can be summarized in as- 
cending orders as the world of human and bodily forms (al- 
nàásüt); the world of subtle lights or psychic substance ( al- 
malaküt), which is also envisaged as the world of imagina- 
tion or similitudes (‘Glam al-mithal); the world of spiritual 
existence beyond form (al-jabarüt); and the world of the Di- 
vine Nature revealing Itself in Its perfect qualities (al-lahüt). 
Above these stands the Divine Essence (al-hahüt) which 
transcends all determinations. These worlds, which are 
also "presences" if considered from the point of view of 
realization and the attainment of knowledge, comprise the 
main levels of cosmic existence consisting of the corporeal, 
psychic, and spiritual manifestation as such. The Süfi deline- 
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ates these worlds and outlines a science of the Universe based 
on them in order to be able to realize all these states and 
finally pass beyond these determinations to attain the state 
of union with God who is the goal of his journey through all 
the realms of cosmic manifestation. 


Union 


The aim of all Sufism is union with the Divine which comes 
as a result of the love created in man for Divine Beauty. This 
union is generally conceived in terms of a gradual purifica- 
tion of the heart and the attainment of various spiritual vir- 
tues leading finally to the state of “annihilation” (fand’) and 
“subsistence” (baqa’) in the Divine. Ibn ‘Arabi envisages the 
state of union, the supreme experience which is impossible to 
describe in any adequate formulation, in terms somewhat 
different from that of other Safi masters. According to him, 
knowledge of God and union with Him in the supreme state 
of contemplation does not mean a ceasing to exist individually 
(fand’), or a ceasing of that ceasing (baqà'), as most gnostics 
have asserted. Rather, it means to realize that our existence 
from the beginning belonged to God, that we had no exist- 
ence to start with which could cease to be. It means the reali- 
zation that all existence as such is a ray of the Divine Being 
and that nothing else possesses any existence whatsoever. Or, 
as it is expressed in the Treatise on Unity: 


Most of those who know God made a ceasing of existence and 
a ceasing of that ceasing a condition of attaining the knowledge 
of God and that is an error and a clear oversight. For the knowl- 
edge of God does not presuppose the ceasing of existence nor 
the ceasing of that ceasing. For things have no existence, and 
what does not exist cannot cease to exist. For the ceasing implies 
the positing of existence, and that is polytheism. Then if thou 
know thyself without existence or ceasing to be, then thou know- 
est God; and if not, then not.?* 


From the “operative” point of view, spiritual union, 
brought about through the force of love for the Divine 
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Beauty, implies that the Divine Nature becomes the content 
of human nature, and human nature becomes surrounded and 
immersed in the Divine. Since this state is considered from 
the point of view of spiritual experience rather than theory, 
each relation must be said to present an aspect of the total 
experience whose essence is ineffable. That is to say, God is 
present in man, and man is immersed in God. Envisaged in 
the first mode, union implies that God becomes the Subject 
who "sees" through the eyes of man and "hears" through his 
"ears." In the second mode, man is plunged in God so that he 
"sees" through God and "hears" through Him according to 
the well-known sacred hadith: "He who adores Me never 
ceases to approach Me until I love him, and when I love him, 
I am the hearing by which he hears, the sight by which he 
sees, the hand with which he grasps, and the foot with which 
he walks." 75 

In the state of union the individuality of man is illuminated 
and so becomes immersed in the Divine light. The world and 
man are like the shadow of God; it is this shadow in the spirit- 
ual man that becomes transparent and luminous through the 
presence of the Divine in him. Or, as Ibn ‘Arabi states in the 
Fusüs regarding the relation of the individual to God: 


It is like light that is projected through shadow, a shadow 
which is nothing but the screen [for light] and which is itself 
luminous by its transparence. Such also is the man who has 
realized the Truth; in him the form of the Truth, sürat al-haqq 
[the Divine Qualities], is more directly manifested than in the 
case of others. For there are among us those for whom God is his 
E his sight, his faculties and organs according to signs 
given by the Prophet in his message proceeding from God."¢ 


This supreme state of union, which is the ultimate goal of 
the gnostic and the perfection of human life, is the fruit of 
the practice of spiritual methods, beginning with the canon- 
ical prayers and culminating in the prayer of the heart or the 
creative prayer," in which the innermost center of the Süfi 
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reverberates in the rhythm of the invocation of the Divine 
Name which is the epitome of all prayer. Muhyi al-Din as- 
serts over and over again the vital importance of the prayer 
of the heart and of the inner purification which gradually 
attracts the Divine unto Itself by that "sympathy" which 
draws all theophanies toward their source and origin. 

In the prayer of the saint, man prays to God and God 
“prays man" and the prayer fashions man's soul. In the state 
of pure contemplation, which is the fruit and at the same 
time the most perfect mode of interior prayer, in which the 
heart is purified of all its dross and loses all its opaqueness, 
man realizes that "God is the mirror in which you see yourself, 
as you are His mirror in which He contemplates His Names 
and their principles; Now His Names are not other than 
Himself, so that the reality [or the analogy of relations] is an 
inversion.” ° Ultimately, therefore, the Lord (rabb) remains 
the Lord and the servant ( marbüb), the servant, but at the 
same time God becomes the mirror in which the spiritual man 
contemplates his own reality and man in turn becomes the 
mirror in which God contemplates His Names and Qualities, 
so that in the heart of the saint the purpose of creation is 
achieved in that God comes to "know" the essences which 
had been in the "hidden treasure," a knowledge for the sake 
of which the Universe was created. 


The Unity of Religions 

Of great interest in the doctrines of Ibn ‘Arabi is his belief 
in the unity of the inner contents of all religions, a principle 
generally accepted by the Süfis but rarely explored in as 
great detail as was done by the Andalusian sage.” As already 
observed, early in life he had the theophanic vision of the 
Supreme Center from which all revelations have been 
brought forth and in his later years wrote often of the "spirit- 
ual poles" of the traditions preceding Islam. His doctrine 
of the logos, in fact, contains implicitly the principle of the 
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universality of revelation by asserting that every prophet is 
an aspect of the Supreme Logos and is himself “a logos," or 
a word of God. Moreover, Ibn 'Arabi sought to study the 
specific details of the other religions and to separate the 
universal meaning hidden in their outer structures as far as 
it was possible and feasible for him to do so.*! All attempts at 
a profound rapprochement with the other religions made by 
Muslims today can and should be based on the rich founda- 
tions prepared by Ibn ‘Arabi and Rimi. 

Ibn 'Arabi's attempt to transcend the external forms of 
revelation in order to reach their inner meaning did not in 
any way imply a rejection of them "from below"; that is, a 
refusal to accept the outward ritual and dogmatic forms of 
religion. Rather, he sought to transcend the exoteric level by 
penetrating into the heart of the exoteric rites and practices 
which themselves are an integral aspect of religion and are 
revealed by "Heaven," and to which man must conform if 
his quest of the spiritual life is to be really fruitful. It was 
through these formal, or exoteric, aspects of religion and not 
is spite of them that Ibn ‘Arabi, like other Sifis, sought to 
reach the inner and universal meaning of the Revelation. 

Essentially, the “burning of images,” or the rejection of the 
external and formal aspects of religion, means that one must 
first possess these images and formal aspects. One cannot re- 
ject what one does not possess. And it must be remembered 
that when Muhyi al-Din and the other Süfis declared their in- 
dependence of religious forms and rites, they addressed a col- 
lectivity in which the observance of religious practices of all 
kinds was taken for granted and not a world like that of the 
present day in which the possibility of rejecting the formal 
aspects of religion, without having ever practiced and lived 
them, looms very large on the horizon of the reader's con- 
sciousness. Ibn ‘Arabi spent much of his life in praying the 
traditional Islamic prayers, in repenting before God for his 
sins, in reading the Quran, in invoking the Divine Name, and 
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it was by means of these practices and not in spite of them 
that he came to realize that the divinely revealed paths lead 
to the same summit and that to have lived one religion fully 
is to have lived them all. It was at the very heart of the re- 
vealed forms that he found the formless and the Universal so 
that he could sing in his famous and oft-quoted poem: 
My heart has become capable of every form: it is a pasture for 
gazelles and a convent for Christian monks, 
And a temple for idols and the pilgrim's Ka'ba and the tables 
of the Torah, and the book of the Koran. 


I follow the religion of Love: whatever way Love's camels take, 
that is my religion and my faith.8? 


SUFISM AFTER IBN ‘ARABI 


It is not possible to describe the extent of the influence of 
Ibn ‘Arabi upon the life of Sufism except to say that after 
him there was practically no exposition of Süfi doctrine 
which did not come in one way or another under the in- 
fluence of the works of the great Andalusian sage, even if 
certain later schools did disagree with some of his formula- 
tions.? His writings spread immediately over the whole of 
the Islamic world; his prose works began to be studied by the 
devotees of Sufism and his poems chanted in the centers 
(zāwiyah) of the various orders, and they continue to be 
studied and chanted today as they were seven centuries ago. 

The spread of Ibn 'Arabi's doctrines in the East is due 
most of all to Sadr al-Din al-Qunawi, himself one of the 
great masters of Sufism, who commented on the Shaikh's 
works and wrote many of his own to elucidate his master's 
doctrines.™ It is essentially through him that several impor- 
tant "lines of influence" of Ibn 'Arabi's doctrines in the East 
can be traced. Sadr al-Din was the close associate of Jalal 
al-Din Rimi, whose Mathnawi many a later Persian Safi has 
called the Futühat of Persian poetry, and in fact served as 
Rumi's imam during the daily prayers. It is through Sadr al- 
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Din that one must trace the link between Muhyi al-Din and 
Rümi, who stands as the other great mountain of Islamic 
spirituality dominating the landscape of Sufism wherever 
the Persian language is known and spoken. Sadr al-Din was 
also the teacher of Qutb al-Din al-Shirázi, who, as we noted 
in Chapter II, wrote the most famous commentary upon the 
Hikmat al-ishráq of Suhrawardi, and corresponded with 
Qutb al-Din’s teacher, Nasir al-Din al-Tüsi, regarding essen- 
tial questions of metaphysics.®° Also, it was due to the inspi- 
ration received at one of the sessions of Sadr al-Din’s class on 
the doctrines of Ibn ‘Arabi that Fakhr al-Din al-'Aráqi, one 
of the great Süfi poets, or fedeli d'amore, of Persia, composed 
his Lama‘at (Divine Gleams) which more than any other 
work helped to introduce Ibn 'Arabi into the Persian-speak- 
ing world. 

Included among the disciples of Muhyi al-Din's school are 
all the famous commentators — al-Nàblusi, al-Kashani, al- 
Qaysari, Bali Afandi, and the great Persian poet Jami, who 
wrote several commentaries on Ibn 'Arabi's works as well as 
on the Lama'àt of ‘Araqi, the latter being called Ashí"at al- 
lama‘at (Rays of Divine Gleams). This work continues to be 
studied today in Persia as a "handbook" of Süfi doctrine. One 
may also name ‘Abd al-Karim al-Jili, whose Universal Man 
is a systematic exposition of the Fusüs; and Mahmid Shabis- 
tari whose Secret Rose Garden summarizes the doctrines of 
Sufism as expounded by Ibn ‘Arabi in Persian verses of celes- 
tial beauty and dazzling lucidity. Also of special interest is 
the group of Shi‘ah gnostics, among them Ibn Turkah, Sayyid 
Haidar Amuli and Ibn Abi Jumhir,® who gradually intro- 
duced the doctrines of the Andalusian sage into Shi‘ism so 
that it soon became one of the main props of Shi‘ah spiritual- 
ity and played a dominant role in the doctrinal formulations 
of later Persian sages like Mulla Sadra, who relied heavily 
upon the teachings of the master from Murcia.” In other 
Muslim countries, also, students and disciples of Ibn 'Arabi's 
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doctrines flourished over the centuries, as seen by the large 
number of commentaries upon his works that have appeared 
in India, Anatolia, Syria, and Egypt, where such writers as 
al-Sha‘rani devoted many large volumes to the exposition and 
clarification of his writings. 

Similarly, in the West, Ibn 'Arabi was not without influ- 
ence although his works were not known in official circles. But 
in a more hidden and profound way he left his imprint upon 
the fedeli d'amore of the West and especially upon Dante, 
the great Florentine poet, who reveals many profound simi- 
larities with the Süfis, not only because of a certain historical 
contact with them through the Order of the Temple, but pri- 
marily because he depicts fundamentally the same spiritual 
experiences and a similar version of the Universe in the con- 
text of the Christian tradition.** Muhyi al-Din's direct influ- 
ence can also be discerned in Raymond Lull and in some of 
the other Christian esotericists belonging to that period of 
history when the Christian West and the Islamic East lived 
in two similar types of civilization, sharing ultimately the 
same views about man and the Universe even if formal dif- 
ferences of various kinds existed on the theological, social, 
and political plane. 

In modern times the influence of Ibn 'Arabi can be seen 
wherever Sufism continues to flourish. In the East his writ- 
ings are still taught and read in India, Pakistan, Afghanistan, 
and Persia, and commentaries continue to be written on 
them.* In Damascus his tomb is the meeting-place of the 
Süfis, and in Egypt and the rest of North Africa his odes are 
chanted in the weekly gathering of the brotherhoods. And the 
well-known Süfi masters of this century, like the Moroccan 
Shaikh Muhammad al-Tadili®® and the Algerian Shaikh 
al-‘Alawi,®! one of the greatest and most influential saints of 
Islam during this century, have essentially followed the 
teachings of Muhyi al-Din. 

It is true that the essence of Sufism is the spiritual experi- 
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ence attainable through the means of grace contained within 
the various methods of realization, compared to which all 
metaphysical formulations are relative. But to the extent that 
the inner fire of Sufism has given off sparks and has expressed 
its ineffable hidden treasures in doctrines that lead other men 
toward the truth, the spirit of Ibn 'Arabi has hovered over it. 
He has provided over the centuries the precious doctrinal 
language in terms of which Sufi masters have sought to ex- 
pound the mysteries of gnosis, the mysteries of an inner il- 
lumination that issues forth from the imponderable dimen- 
sions of the Divine Name. Their hearts reverberate in the 
light and grace of the Name by which they are illuminated as 
Ibn ‘Arabi was before them, and the older masters, before 
him, reaching back to the source of the Revelation which 
gave the method of Sufism its spiritual efficacy and the in- 
ner life which has permitted it to survive as a spiritual tradi- 
tion to the present day. Wa'llahu a'lam. 
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Notes 


CHAPTER I: AVICENNA (IBN SINA) AND THE PHILOSOPHER-SCIENTISTS 


l. The famous scientist, scholar, and compiler of the 4th/llth 
century, al-Birüni, mentions Abu'-'Abbàs al-Iranshahri’s name many 
times and shows much respect for him; see, for example, his India, 
trans, E. Sachau (London, 1887), I, 6, et passim, as well as his 
Chronology of Ancient Nations and Picture of the World. Still, nothing 
is left of this mysterious figure who is considered as the first philos- 
opher in Islam, except a name and a few scattered views and sayings. 

2. For the life, works, and philosophy of al-Kindi, see M. Abū 

Ridah, Al-Kindi wa falsafatuhu (Cairo, 1950); his Rasá'il al-Kindi 
al-falsafiyah, 2 vols. (Cairo, 1950-1953); Mustafa ‘Abd al-Raziq, Fai- 
lasüf al-‘arab wa'l-mu‘allim al-thàni (Cairo, 1945); M. Guido and R. 
Walzer, “Studi su al-Kindi, 1. Uno scritto introduttivo all studio di 
Aristotele,” Memorie R. Accademia dei Lincei, ser. 6, pt. 5, vol. VI 
(1940), pp. 375-419; H. Ritter and R. Walzer, "Studi su al-Kindi, 2. 
Uno scritto morale inedito di al-Kindi, Memorie R. Academia dei 
Lincei, ser. 6, pt. 1, vol. VIII (1938), pp. 63ff; R. Walzer, "New 
Studies on Al-Kindi," Oriens, 10:203-232 (2, 1957); A. Nagy, “Die 
philosophischen Abhandlungen des al-Kindi," Beitrüge zur Geschichte 
der Philosophie des Mittelalters (Münster, 1897), II, 5; and Tj. de 
Boer, "Zur Kindi und seiner Schule," in Arch. für Gesch. der Philos. 
13:153# (1900). 
The general histories of Islamic philosophy, which are nearly all 
confned to the history of Peripatetic philosophy, have chapters de- 
voted to al-Kindi, as well as to al-Farabi and Avicenna. See, for ex- 
ample, Tj. de Boer, History of Philosophy in Islam, trans. E. R. Jones 
(London, 1961); G. Quadri, La Philosophie arabe dans l'Europe 
médiévale (Paris, 1947); S. Munk, Mélanges de philosophie juive et 
arabe (Paris, 1859); I. Goldziher, Die islamische und jüdische Philos- 
ophie des Mittelalters in Die Kultur der Gegenwort, I, 5 (Leipzig, 
1909; 2nd ed., 1913); Carra de Vaux, Les Penseurs de l'Islam (Paris, 
1923), vol. IV; L. Gauthier, Introduction à l'étude de la philosophie 
musulmane (Paris, 1923) ; R. Walzer, "Islamic Philosophy" in the His- 
tory of Philosophy East and West (London, 1953), II, 120-148; and 
L. Gardet, "Le Probléme de la ‘philosophie musulmane,' " in Mélanges 
offerts à Etienne Gilson (Paris, 1959), pp. 261-284. 

See also G. Sarton, Introduction to the History of Science (Balti- 
pus 1927-1931), vols. I-II, and A. Mieli, La Science arabe (Leiden, 
1939). 

For bibliographical studies on Islamic philosophy see P. J. De 
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Menasce, Arabische Philosophie in Bibliographische Einführungen in 
das Studium der Philosophie (Bern, 1948) and R. Walzer, "A Survey 
of Works on Medieval Philosophy, 1945-1952. Part I: Medieval 
Islamic Philosophy," in Philosophical Quarterly, 3:175-181 (April, 
1953). 

3. Most of the well-known critical translations of Greek works were 
made by Hunain ibn Ishaq, a contemporary of al-Kindi and his school 
so that they could not have been used by al-Kindi himself. It is known, 
however, that by al-Kindi's time a translation of the Metaphysics of 
Aristotle had been made into Arabic and that “the Philosopher of the 
Arabs” possessed a translation of the Theology of Aristotle which had 
been expressly made for him. See R. Walzer, “Islamic Philosophy,” 
p. 125; and his "New lights on the Arabic translations of Aristotle,” 
Oriens, 6:91ff (1953). 

4. There is no certainty about the exact date of the death — and 
even less about the birth — of al-Kindi. L. Massignon, in his Recueil 
de textes inédits concernant l'historie de la mystique en pays d'Islam 
(Paris, 1929), p. 175, considers the date of his death as 246/860, 
while C. A. Nallino in his Kitab ta'rikh ‘ilm al-falak ‘ind al-‘arab 
(Rome, 1911), p. 117, writes that al-Kindi died in 260/873. But the 
result of the research of Abū Ridah and Shaikh Mustafa ‘Abd al- 
Raziq, in works cited above, shows that the date 252/866 is the most 
accurate, 

5. In the Risalat al-‘agl, whose Latin translation was edited by A. 
Nagy in "Die philosophischen Abhandlungen des Ja'qüb ben Ishaq 
al-Kindi" in Beiträge zur Geschichte der Philosophie des Mittelaiters, 
al-Kindi divides the intellect into four categories, following for the 
most part the commentary of Alexander Aphrodisias upon Aristotle's 
De Anima. This fourfold division was adopted by al-Farabi and Avi- 
cenna and became a stable element in the piyeliological theories of 
the Muslim philosophers down to Mulla Sadré and Sabziwari. 

6. Al-Kindi's scientific works, which establish him as an important 
scientific, as well as philosophical, figure, include his popular work on 
optics, based on Theon's recension of the Optics of Euclid, many 
treatises on particular optical problems such as the well-known one 
on why the sky is blue, works on mathematics, especially arithmetic, 
in which he inclined toward Neo-Pythagorean interpretation of num- 
bers, writings on astronomy as well as on geography and even history. 
His interest in geography was so great that the Geography of Ptolemy 
was specifically translated for him and some of his students became 
famous geographers. Moreover, al-Kindi wrote many works on oc- 
cult sciences — especially astrology — but curiously oun was 
opposed to alchemy. One of his most famous astrological works is his 
prediction of the duration of the Abbasid caliphate based on astrologi- 
cal calculations which he then tried to correlate with the results Fe 
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had derived from interpreting the esoteric meaning of the opening 
letters of the chapters of the Quran. 

7. This reference is found in Book XVI of his De Subtilitate, deal- 
ing with the sciences (De Scientiis), where Cardanus mentions the 
name of al-Kindi along with those of Archimedes, Aristotle, Euclid, 
and others as one of the great intellectual figures of human history 
and writes of him in these words: "Decimus Alchindus, & ipse Arabs, 
editorum libroru, quorum Averroes m minit, exemplum est, qui super- 
est libellus de ratione sex quantitarum, que in nos excudendum trade- 
mus, oe cum nihil fit ingeniosius.” (The 1554 printed edition, 

. 445. 
: 8. Aba Ridah, Rasá'il al-Kindi al-falsafiyah, pp. 102-103; the pres- 
ent translation is that of R. Walzer, “Islamic Philosophy,” p. 131; 
see also A. J. Arberry, Reason and Revelation in lalam (London, 
1957), pp. 34-35. 

9. Although famous in the annals of Islamic history, al-Sarakhsi's 
life and personality can be reconstructed only from fragments that can 
be Rand among such later historians as al-Mas'üdi and Yaqit. From 
information brought together in the detailed study of F. Rosenthal, 
Ahmad B. at-Tayyib as-Sarakhsi (New Haven, 1943), which is the 
most important work on this neglected figure, it can be concluded 
that al-Sarakhsi lived from about 218/833 to 286/899, although both 
of these dates are uncertain. Rosenthal has also assembled the name 
of his certain and doubtful works which, like those of al-Kindi, cover 
all branches of philosophy, as well as physics, meteorology, geology, 
geography and history, astronomy anid astrology, mathematics and 
music, and medicine as well as literature and cultural history. Al-Sar- 
akhsi was particularly significant as a geographer, having written the 
first of several works in Islamic geography bearing the name Kitab 
al-masalik wa'l-mamálik. But it was primarily as an astrologer that he 
became celebrated among later generations. 

10. No less a figure than al-Birüni writes: “And shrewd people, 
when they were not in a position to show their sed openly and to 
reveal their opposition, pretended outwardly to consider the prophets 
as *rue, but secretly they had their share at the watering place. They 
were enemies when they pretended to bring salvation. One of them 
was À. B. at-Tayyib al Sarakhsi." Al-Birüni, Chronology of Ancient Na- 
tions, MS. 'Umümi, pp. 212-214, quoted and translated by F. Rosen- 
thal in his Ahmad B. af-Tayyib as-Sarakhsi, p. 122. 

11. Abü Ma'shar (d. 272/886), who turned late in life to the study 
of astrology, is one of the most influential of Muslim astrologers, in 
the East as well as in the West where his influence carried on well into 
the Renaissance. (See W. Hartner, "Tycho Brahe et Albumasar," in 
La Science au seizième siècle [Paris, 1960], pp. 137-148.) He wrote 
several major works on astrology, revealing strong Iranian and Indian, 
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as well as Hellenistic, influence. One of the most important of his 
works is al-Madkhal al-kabir, translated twice into Latin and known 
in the West as Introductorium in astronomiam Albumasaris Abalachii 
octo continens libros partiales. Concerning Abū Ma'shar and his influ- 
ence see Sarton, Introduction, I, 568-569; P. Duhem, Le Systéme du 
monde (Paris, 1914), II, 369—386, 503-504; L. Thorndike, A History 
of Magic and Experimental Science (New York, 1923), I, 649-652; J. 
M. Faddegon, "Notice sur un uv traité d'astrologie attribué à Album- 
asar: (Abü-Ma'sar)," Journal Asiatique, 213:150-158 (1928); and 
the article on him by J. M. Millás-Vallicrosa in the new Encyclopaedia 
of Islam (Leiden, 1954-  ). 

12. Abū Zaid al-Balkhi, who was born about 236/850, was cele- 
brated as both philosopher and geographer and had many important 
students, inclu oe the philosopher Abul-Hasan al-Amiri. But his 
influence and significance reside most of all in his geographical studies, 
He was without doubt a Shi'ah and spent much of his lile in Baghdad 
where he studied with al-Kindi and where he died about 322/934. See 
M. J. de Goeje, "Die Istakhri-Balkhi Frage,” in Zeitschrift der Deutsch- 
en morgenländischen Gesellschaft, 25:42-58 (1871); Hudüd al- 
‘alam (London, 1937) with preface by V. Minorsky, pp. 15-23; and 
the article of D. M. Dunlop on al-Balkhi in the new Encyclopaedia of 
Islam. 

13. The term “teacher” or mu‘allim as used in this context does not 
mean one who teaches or is a master of the sciences. Rather, it means 
one who defines, for the first time, the boundaries and limits of each 
branch of knowledge and formulates each science in a systematic 
fashion. That is why Aristotle, who was the first in Greece to have 
classified, defined, and formulated the various sciences, is called "The 
First Teacher," and Mir Damàd, who performed the same task on a 
smaller scale within the consolidated Twelve-imaém Shiah world of 
the Safavids is referred to by many in Persia as the Third Teacher. 

As for al-Fárábi, it was because his Ihsà' al-'ulüm, the Latin De 
Scientiis (see the edition of O. Amin, Cairo, 1350) was the first classi- 
fication widely known to the Muslims — the effort of al-Kindi in this 
direction not being generally recognized by later generations — and 
because he really molded and formulated the various branches of 
knowledge in a complete and permanent form within Islamic civiliza- 
tion that he gained the title of "The Second Teacher." 

14. Regaraiag the life, works, and philosophy -of al-Fārābī, of 
whom a large number of studies have bees duode in European as 
well as Eastern languages, see the still valuable al-Fdrabi des arab- 
ischen Philosophen Leben und Schriften, by M. Steinschneider (Saint 
Petersburg, 1869); I. Madkour, La Place d'al-Farabi dans l'école 
philosophique musulmane (Paris, 1934); F. Dieterici, al-Farabi's 
philosophische Abhandlungen, aus dem Arabischen übersetzt (Leiden, 
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1892); F. Rosenthal and R. Walzer, al-Farabius De Platonis Philoso- 
phia, Plato Arabus, vol. II (London, 1942); F. Gabrieli, al-Farabius 
De Platonis Legibus, Plato Arabus, vol. III (London, 1952); R. Wal- 
zer, “al-Farabis theory of prophecy and divination," Journal of 
Hellenic Studies, 57:142f (1957); E. I. J. Rosenthal, “The Place of 
Politics in the Philosophy of al-Farabi,” Islamic Culture, 29:1788 
(1955); also his Political Thought in Medieval Islam (Cambridge, 
England, 1958), pp. 122-142; and al-Farabi, Fusül al-madani, trans. 
D. M. Dunlop (Cambridge, England, 1961). A good bibliography of 
European works on al-Farabi as well as other Muslim Peripatetic 
philosophers and theologians can be found in E. Gilson, History of 
Christian Philosophy in the Middle Ages (New York, 1955), pp. 638- 
639. 

15. Concerning al-Farabi’s logic, see I. Madkour's La Place d'al- 
Farabi . . . and his L'Organon d'Aristote dans le monde arabe 
(Paris, 1934); and D. M. Dunlop, “al-Farabi’s introductory sections 
on logic," Islamic Quarterly, 2:264-282 (1955). 

16. It must be remembered, however, that for al-Farabi, as for 
other Muslim philosopher-scientists, with the exception of al-Kindi, 
the Theology A Aristotle, that modified version of the Enneads which 
had such a significant influence upon the members of this school, was 
considered as a work of Aristotle so that the relation between Plato 
and Aristotle appeared to these medieval philosophers in a completely 
different light o what it does to a modor historian of philosophy. 
Also, the principle of the primacy of the Idea over the individual who 
is its expositor must be kept in mind when considering this question, 
as in So many other instances. 

17. Regarding this question, see the writings of E. I. J. Rosenthal 
cited in n. 14 above; and also H. K. Sherwani, “Al-Farabi's political 
philosophy," Proc. 9th All-India Oriental Conference, 1937, pp. 337- 
360 


18. See R. Walzer, "Islamic Philosophy" in History of Philosophy 
East and West, pp. 136-140. 

19. This wok was translated by F. Dieterici as Al-Farabi's Abhand- 
lung der Musterstaat (Leiden, 1895), and is al-Farabi’s most im- 
portant political work. 

20. See Baron R. d'Erlanger, La Musique arabe (Paris, 1930- 
1935), vols. I and II. 

Besides Avicenna, the only other theoretician whose significance 
compares with that of al-Farabi, though he is not so well known in 
the Occident, is the Persian musician and scholar of the 7th/13th 
century, Safi al-Din al-Urmawi, the author of Kitüb al-adwàár and 
Risálat al-sharafiyah, in which his musical theories are expounded. 
See La Musique arabe (Paris, 1938), vol. III, where these works are 
translated into French. 
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2]. In order to escape from the danger of considering Sufism as a 
philosophical system and therefore another "ism," it would be more 
correct to use the Arabic term tasawwuf but since the term Sufism is 
quite prevalent in European languages, in a work such as this, which 
is based on a series of public lectures, we have made use of the more 
familiar European form rather than the original Arabic term. 

22, This point, although denied by many later scholars, was fully 
recognized by Carra de Vaux in his article on al-Fárabi in the En- 
cyclopaedia of Islam. 

23. The practice of alternating between simple and highly ornate 
dress was carried on also by a number of well-known Süfis like Abu'- 
Hasan al-Shadhili, the founder of the famous Shadhiliyah order, per- 
haps to show their independence not only of the world but also of 
renunciation of the world, or what Rumi calls “renunciation of re- 
nunciation” (tark-i tark). 

24. This work should not be confused with the more famous 
treatise by Ibn 'Arabi bearing the same title. 

25. See S. Pines, "Ibn Sina et l'auteur de la Risalat al-fusüs fil-hik- 
ma," Rev. des études islamiques (1951), pp. 122-124, in which he 
argues for its Avicennian origin mostly because in certain manuscripts 
it has been attributed to Avicenna. But there are many other oe 
especially of this nature, by various authors attributed during later 
periods to the Peripatetic master. The arguments given in this article, 
although coming from the pen of such a reliable scholar, are not al- 
together sufficient to make the Fusüs a work of Avicenna rather than 
al-Farabi, even if one denies its Farabian origin. Mention should be 
made also of the article by Khalil Georr, “Farabi est-il l'auteur des 
‘Fugug al-hikam" "?, Rev. des études islamiques (1941-1946), pp. 31- 
39, where he see against the authenticity of this treatise by show- 
ing that some of the terms and concepts used in it, especially those 
concerning the faculties of the soul, are not the same as those men- 
tioned in some of his other works. But here again it could be added 
that al-Farabi is not always systematic on every point of his doctrine 
and one can often find ideas expressed one way in one work and an- 
other in the next. 

Whatever the final results of research on the authorship of the 
Fustis may be, whether it be actually by al-Farabi or by one of his 
disciples as Georr suggests, there is no doubt that it forms one of the 
basic aspects of al-Farabi’s writings and of the personality and stature 
of al-Farabi himself as he has been understood and studied in the 
East over the centuries. s'he doctrines described in it, and the tone 
which it has, however, are by no means unique in al-Fárübi's works 
but are found in one form or another in his other writings, which thus 
bear testimony to the possibility of agnostic, as well as a philosophical, 
interpretation of him made during later centuries. 
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26. An important commentary has been written on this work by 
one of the leading contemporary hakims and gnostics of Persia, Ilàhi 
Qumshahi, who explains and teaches this text as a complete cycle of 
‘irfan, such as one would find explicitly in the writings of Ibn ‘Arabi, 
Sadr al-Din al-Qunawi, ‘Abd al-Karim al-Jili, and Mahmüd Shabistari. 

27. The Fustis and this commentary have been translated into 
German by M. Horten, Das Buch der Ringsteine Farabis, mit dem 
Kommentare des Emir Isma'il el-Hoseini el-Farani (Münster, 1906). 

28. Concerning al-Razi, see S. Pines, Beiträge zur islamischen Atomen- 
lehre (Berlin, 1938), chap. ii, pp. 34-93; M. Meyerhof, "The Phi- 
losophy of the Physician al-Razi,' Islamic Culture, 15:45-58 (January 
1941); P. Kraus, "Raziana," trans. A. J. Arberry, Asiatic Review 
(1949), pp. 703-713; and R. Walzer, "Islamic Philosophy," pp. 133- 
136. 


29. Al-Birüni was much interested in the writings of al-Ràzi, which 
he sought for many years and against some of which he expressed 
his severe criticism. He even wrote a bibliography of the works of 
al-Razi; see Epitre de Beruni contenant le répertoire des ouvrages de 
Muhammad b. Zakariya al-Razi, ed. P. Kraus (Paris, 1936). 

30. This important work has been edited and translated into Ger- 
man by J. Ruska, al-Razi's Buch Geheimnis der Geheimnisse (Berlin, 
1937). 

31. The Ikhwan al-Safa’ were also particularly significant for their 
propagation of Pythagorean and Hermetic ideas which were used 
ater by the Ismá'ilis, See Seyyed Hossein Nasr, Introduction to Islamic 
Cosmological Doctrines (Cambridge, 1968), chap. 1. 


32. Concerning the significance of this period in the cultivation of 
the Islamic arts and sciences see the prologue to Nasr, Introduction 
. .. (n. 81 above). 

33. The importance of Abu'l-Barakat, especially with respect to 
his criticism of the Aristotelian theory of projectile motion and his re- 
lation to Avicenna's theory, has become well known through the 
studies of S. Pines, especially his Nouvelles études sur Awhad al- 
Zaman Abu'l-Barakat al. Baghdladi (Paris, 1955). 

34. one this work and its author, see M. Muhammad Khan 
Qazvini, Abū Sulaiman Manfiqi Sidjistani (Paris, 1933). 

35. This history, which is especially valuable for the figures of the 
4th/10th and 5th/11th centuries, has been edited and published by 
M. Shafi' (Lahore, 1935). 

36. Concerning his life and writings see M. Minovi, "Les biblio- 
théques de la Turquie," Revue de la Faculté des Lettres, Université de 
Téhéran, 4:59-84 (March 1957); Aba Hayyan al-Tawhidi, al-Imta‘ 
wa'l-mu’dnasah (Cairo, 1373), I, 35-36, 222-223; II, 84, 86, 88; III, 
94; and his Mugübasaát (Cairo, 1929), pp. 165, 202, et passim. 
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37. See F. Rosenthal, "State and Religion according to Abu'l-Hasan 
al-‘Amiri,” Islamic Quarterly, 111:42-52 (April 1956). 

38. The most authoritative account of the life of Avicenna is that of 
his lifelong disciple, Abū ‘Ubaid al-Juzjani; it is upon this that later 
accounts found in Ibn Abi Usaibi‘ah, Ibn al-Qifti, and other traditional 
authors are based. For modern sources about his life, see S. S. Gaw- 
harin, Hujjat al-haqq Abi ‘Ali Sind (Tehran, 1331); Avicenna Com- 
memoration Volume (Calcutta, 1956), introduction; G. M. Wickens, 
ed., Avicenna: Philosopher and Scientist (London, 1952), chap. I; 
S. M. Afnan, Avicenna, His Life and Works (London, 1958), chap. II; 
and Nasr, Introduction . . . , chap. 11. 

A bibliography of works on Avicenna in European languages is 
given by S. Naftcy, Bibliogrephie des principaux travaux européens 
sur Avicenne (Tehran, 1333); Y. Mahdavi, Bibliographie d'Ibn Sina 
(Tehran, 1332); and G. C. Anawati, Essai de bibliographie avicen- 
nienne (Cairo, 1950); and regarding works in German concerning him, 
see O. Spies, "Der deutsche Beitrag zur Erforschung Avicennas, ' Avi- 
cenna Commemoration Volume, pp. 92-103. 

Works on Avicenna in European languages are numerous, each 
approaching him from a particular point of view. Among these one 
may mention, besides the writings cited above, the still useful B. 
Carra de Vaux, Avicenne (Paris, 1900); the several well-known 
studies of A. M. Goichon, especially La Distinction de l'essence et de 
l'existence d'après Ibn Sind (Avicenna) (Paris, 1937); La Philosophie 
d'Avicenne et son influence en Europe médiévale (Paris, 1944); Lex- 
ique de la langue philosophique d'Ibn Sind (Avicenna) (Paris, 1938); 
and Vocabulaires comparés d'Aristote et d'Ibn Sina (Paris, 1939); the 
aaa: articles and books of L. Gardet, especially La Pensée re- 
igieuse d'Avicenne (Ibn Sina), Paris, 1951; and H. Corbin, Avicenna 
and the Visionary Recital (New York, 1960), which is the most lucid 
exposition of Avicenna’s esoteric philosophy and the influence of this 
school in the East. Also, special mention should be made of the re- 
searches of H. A. Wolfson and E. Gilson which cover many aspects 
of Avicenna’s philosophy and their relation to the general questions of 
medieval philosophy; see especially Wolfson, Crescas’ Critique of 
Aristotle (Cambridge, Mass., 1929), and Gilson, History of Christian 
Philosophy in the Middle Ages. 

39. The most thorough bibliographical studies of Avicenna are those 
of Y. Mahdavi and G. C. Anawati mentioned in n. 38 above. 

40. This work has been translated into French by M. Achena and H. 
Massé as Le Livre de science, 2 vols. (Paris, 1955-1958). 

41. The original Arabic text of the Shifa' has still to be printed in 
full. A lithographed edition of the Metaphysics and Physics was pub- 
lished in Tehran in 1303 A.H. and a complete edition is now bein 
published under the direction of I. Madkour of which the logic and 
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certain parts concerned with mathematics and metaphysics have al- 
ready appeared. Sections of the Shifaà' have also been translated into 
European languages, as, for example, the psychology by J. Bakoš 
(Prague, 1956) and the par on music by Baron d'Erlanger in his 
La Musique arabe, II, 1058. For many years M. D'Alverny has been 
preparing critical editions of the translations of Avicenna in Latin 
which will appear soon in a series devoted to Latin Avicennianism. 

42. Many of these treatises deal with individual problems ni 
dealt with in the larger compendia, but some, like Risalat al-adhawiya 
(Treatise on the Day of Splendor), dealing with questions of escha- 
tology, and the glosses upon the Theology of Aristotle, discuss funda- 
mental issues not found, at least in the same light, in other works. 

43. See Nasr, Introduction . . . , chap. 11, pt. 1. 

44, The first book of the Canon has been rendered into English 
with interesting comparisons with later medical ideas by a contem- 
porary physician, O. Gruner, under the title, A Treatise on the Canon 
of n icine, Incorporating a Translation of the First Book (London, 
1930). 

45. This poem has been commented upon by many later writers, 
among them, Dawid al-Antaki and Sayyid Sharif al-Jurjani, and had 
also been translated several times into European languages; see A. J. 
Arberry’s translation in Wickens, Avicenna . . . , p. 28. 

46. Avicenna, who has often been called the first Scholastic, is in 
reality the founder of medieval philosophy which, in both the Islamic 
and Christian worlds, is concerned essentially with the question of 
being. He has, therefore, been sometimes called "a philosopher of 
being”; see A. M. Goichon, "L'Unité de la pensée avicennienne,” 
Archives Internationales d'Histoire des Sciences, no. 20-21 (1952), pp. 
290-308. 

4T. See S. H. Nasr, “Polarization of Being," Pakistan Philosophical 
Journal, 3:8-13 (October 1959). 

48. Concerning the metaphysical aspects of Avicenna's philosophy 
and especially this question, see E. Gilson, Avicenne et le point de 
départ de Duns Scotus (Paris, 1927) ; A. M. Goichon, La Distinction de 
l'essence et de l'existence d'aprés Ibn Sinà (Avicenna); Dj. Saliba, 
Etude sur la métaphysique d'Avicenne (Paris, 1926); and the study 
of L. Gardet, La Pensée religieuse d'Avicenne (Ibn Sind) (see n. 38 
above), which discusses also his conception of creation, prophecy, 
and attitude toward various other religious questions; see also Nasr, 
"The Anatomy of Being," in Introduction . . . , chap. 12. 

As for Avicenna’s own works, the section on metaphysics of the 
Shifa' and Najat, as well as the Dànishnámah, treats ful y all the divi- 
sions and distinctions of being. 

49. Sufi metaphysics would add at this point that the Divine Es- 
sence (dhát) transcends even Being which is its first self-determina- 
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tion or affirmation and is at the same time the Principle of the Uni- 
verse. See F. Schuon, The Transcendent Unity of Religions (New 
York, 1953), pp. 538. 

50. The argument of St. Thomas based on the contingency of the 
Universe derives from this basic distinction of Avicenna between the 
Necessary Being and possible beings. 

51. Page references have not been given for Avicenna's own writ- 
ings where these questions are discussed. I have mentioned simply 
the metaphysical section (Iláhiyat) of his various philosophical works 
where he aici these questions. Detailed references to his works, 
as well as secondary sources, regarding each problem have been given 
in Nasr, Introduction . . . , chap. 12. 

52. See H. Corbin, Avicenna and the Visionary Recital, sec. II, 
“Avicennism and Angelogy in which he has made a profound 
study of Avicennian angelo ogy and its relation to cosmology. It is 
especially in Avicenna’s later “esoteric” works that the significance of 
the angel as the inner guide of man and the source of illumination be- 
comes central. 

53. The ideas of Avicenna concerning cosmogony and cosmology 
have been summarized in a Persian treatise called Dar hagigat wa 
kaifiyat-i silsilah-i mawjüddt wa tasalsul-i musabbabat (On the Chain 
of Being), ed. M. ‘Amid (Tehran, 1952), which although of somewhat 
doubtful authenticity gives a good synopsis of concepts described in 
greater detail in the shija and the Najat; see also L. Gardet, La Pen- 
see religieuse d Avicenne, p. 48. 

The hierarchies of intelligences and souls and general questions of 
commn ogy are discussed with the greatest detail in the Metaphysics 
of the Shift (Tehran, 1303), pp. 618ff. 

94. See A. M. Goichon, La Philosophie d'Avicenne et son influence 
en Europe médiévale, p. 41. 

99. According to traditional Islamic astronomy, the heavens above 
the moon are, in order, Mercury, Venus, Sun, Mars, Jupiter, Saturn, 
Heaven of the Zodiacal signs, and the Primum mobile. Many authori- 
ties, among them L. Gardet (see n. 54 above) believe that the limit- 
ing of the Mr aei to ten is purely a posteriori. However, the 
numerical symbolism of the nine ied corresponding to the ten 
intelligences cannot be ignored inasmuch as the number ten by bring- 
ing to a close the cycle of numbers also symbolizes the termination of 
the totality of the intelligible order. 

58. It is of special significance that in this treatise Avicenna attempts 
to deal with the letters at the beginning of the chapters of the Quran 
and that the complete title of the treatise is Fi ma‘éni'l-huraf al-hija’- 
iy -allati fi fawatih ba'd al-suwar al-furgànigah, that is, on the mean- 
ing of the letters of the alphabet which appear at the opening of some 
of the chapters of the Quran. 
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57. In his study on this treatise of Avicenna ("La Philosophie 
orientale d'Ibn Sina et son alphabet philosophique," Mémorial Avi- 
cenne, Cairo, 1954, IV, 1-18), L. Massignon, who more than any 
other orientalist has discovered the difference between the Semitic 
and Greek attitude toward language and the psychological effect of 
the spoken word upon the soul of the Muslim, points to the triple value 
for the Semites of the primitive alphabet, which is at once phonetic, 
semantic (and thus closely related to the basic “ideas” of their world 
view), and finally arithmetical, having, as it does, a definite numerical 
value. 

The Greek alphabet, which was used by certain esoteric circles in 
the Near East before the rise of Islam, as P. Kraus has shown in his 
Jübir ibn Hayyán (Cairo, 1942, II, 236ff), was itself of Semitic 
origin, and the numerical values which each letter symbolized was 
also Semitic. l 

58. There are several orders of letters commonly in use in the Jafr 
system, of which the abjad, namely the one which begins with alif, 
ba’, m and dal is the most common. Avicenna's order of letters does 
not, however, follow the traditional Islamic scheme completely. 

Euclide geométra et Tolomeo 
Ipocrate Avicenna e Galieno 
Averrois, che'l gran comento feo. 
(Inferno, IV, verses 142-144) 

60. Avicenna calls this science fann al-samá' al-tabi'i, that is, the 
first thing which one "hears" when studying natural philosophy or 
the principles of natural philosophy. 

61. These questions have been dealt with fully in Nasr, Introduc- 
tion . . . , chaps. 12-14. 

62. See A. M. Goichon, "La Nouveauté de la logique d'Ibn Sina," 
Millénaire d'Avicenne. Congrés de Bagdad (Cairo, 1952), pp. 41-58. 
Although Goichon's analysis of this type of syllogism used by Avicenna 
is an illuminating one, her arguments that it is this attraction for ex- 
perimental science that constitutes for Avicenna his "Oriental Philoso- 
phy” is, to say the least, not yey convincing. One cannot dismiss so 
ightly something which has had so much meaning to many genera- 
tions of Persian sages, for whom “the Oriental Philosophy” has had 
deep metaphysical import. 

63. See A. Sayili, "Rawish-i ‘ilmi-i Abū ‘Ali Sina,” Le Livre du mil- 
lénaire d'Avicenne (Tehran, 1953), II, 403-412. 

64. See M. Horten and E. Wiedemann, "Avicenne's Lehre von 
Tepen apan nach seinem werk al-Shifa’,” Meterologische Zeitschrift, 
11:533-544 (1913). 

65. See E. Wiedemann, "Über ein von Ibn Sina (Avicenna) herges- 
telltes Beobachtungsinstrument," Zeitschrift für Instrumentkunde, 
6:269-375 (1995). | 
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66. Regarding the medical history of Islam leading to Avicenna, 
see M. Meyerhof, "Science and Medicine," in the Legacy of Islam 
(Oxford, 1931), pp. 311-355; E. G. Browne: Arabian Medicine 
(Cambridge, 19215. C. Elgood, A Medical History of Persia and the 
Eastern Caliphate (London, 1951). 

67. See E. Kremers and G. Udang, History of Pharmacy (Phila- 
delphia, 1940), pp. 19ff. 

68. Book I (chaps. 3, 4, and 5) and Book IV of the Canon present 
Avicenna as a competent surgeon with exact observations on many 
types of surgery, including that of cancer. See K. I. Gurkan, “Les 
Conceptions chirugicales d'Avicenne," Millénaire d'Avicenne, pp. 17- 
22. 

69. E. Wiedemann, "Zur Geschichte der Lehre von Sehen," Annalen 
der Physic und Chemie (Leipzig), 39:470ff (1890). 

70. For the influence of Avicenna on the scientific tradition of the 
West, see A. C. Crombie, "Avicenna's Influence on the Medieval 
Scientific Tradition,” in G. M. Wickens, ed., Avicenna . . . , pp. 
84-107. 

71. See E. J. Holmyard, Avicennae de congelatione et conglutina- 
tione lepidum (Paris, 1927). 

72. See S. Pines, "Les Précurseurs musulmans de la théorie de l'im- 
pétus," Archeion, 21:298-306 (1938); and also his Nouvelles études 
sur Awhad al-Zaman Abu'l-Barakat al-Baghdádi. 

78. It was P. Duhem who first recognized the medieval origin of 
many ideas present in seventeenth-century physics and studied them 
in such works as Etudes sur Léonard de Vinci, 3 vols. (Paris, 1906- 
1913); Le Systeme du monde, 10 vols. (Paris, 1913-1959); Les Ori- 
s de la statique (Paris, 1905-1906). His research has been fol- 
owed by a series of important studies in this field such as those of A. 
Koyré, Etudes galiléennes (Paris, 1939) ; A. Maier, An der Grenze von 
Scholastik und Naturwissenchaft, vol. I (Essen, 1943), vol. II (Rome, 
1952); M. Claggett, The Science of Mechanics in the Middle Ages 
(Madison, 1959); also E. A. Moody, “Galileo and Avempace,” Jour- 
nal of the History of Ideas, 19:163-193 (April 1951) and 12:375- 
422 (June 1951) which have clarified and in most cases substantiated 
Duhem's theories and assertions. 

74. For Avicenna's theories and views on music and his influences 
in this field, see the many studies of H. G. Farmer, especially his His- 
tory of Arabian Music (London, 1929); “Clues for the Arabic influ- 
ence on European musical theory," Journal of the Royal Astatic So- 
jus of London, January 1925, pp. 61-80; Historical Facts for the 
Arabian Musical Influence (London, 1926); also Baron R. d'Erlanger, 
La Musique arabe, 11; M. Hafny, Ibn Sina’s Musiklehre (Berlin, 1931); 
and M, Barkishli, "Müsiqi-i Ibn Sina,” Livre du millénaire d'Avicenne, 
II, 466-477. 
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75. See Musica Mensurata in Grove's Dictionary of Music and 
Musicians. 

76. This point is discussed in the introduction of Alain Daniélou, 
the foremost present-day authority on Oriental music, to the record- 
ings of Persian music issued recently by UNESCO under his direction. 

It is even more incorrect to call Persian music Arabic than to call 
Islamic philosophy Arabic, because Persian and Arabic music are not 
only distinct from the Greek, but also differ from each other in many 
fundamental ways although they have influenced each other over the 
centuries. 

71. Concerning Avicenna's psychology, see J. Bako’, La Psychologie 
d'Ibn Sind (Avicenna) d'après son oeuvre aS-Sifa; Ibn Sina, Avi- 
cenna's Psychology, trans. F. Rahman (Oxford, 1959); A. A. Siassi, 
La Psychologie d'Avicenne et. ses analogies dans la psychologie mo- 
derne (Tehran, 1954); and M. ‘Amid, Essai sur la psychologie d'Avi- 
cenne (Geneva, 1940). 

78. The various faculties of the soul are discussed in E. Gilson, "Les 
Sources gréco-arabes de l'augustinisme avicennant," Archives d'His- 
toire Doctrinale et Littéraire du Moyen Age, 4:5-149 (1929). 

79. We have used the translation of E. G. Browne, Literary History 
of Persia (Cambridge, 1915), II, 111. There is also a good translation 
of the poem by A. J. Arberry, in Wickens, Avicenna . . . , p. 28. 

80. Regarding Avicenna's religious ideas, see the masterly study of 
L. Gardet, La Pensée religieuse d'Avicenne (Ibn Sina). 

There are many stories in the Islamic world about Avicenna's re- 
ligious attitude. For example, it is said that one day one of his 
disciples asked him why he did not claim to be a prophet and start a 
new religion, seeing that he was the most learned man of his day. 
Avicenna smiled and said nothing. The next morning at dawn when 
the call for the morning prayers was made, the disciple arose to go to 
the poo! to make his ablutions before performing his prayers. The 
weather was quite cold, so Avicenna told him not to go outside to 
make his ablutions; otherwise he would catch cold and becorne ill. 
But the disciple did not heed his advice; rather, he went out, made 
his ablutions and then performed his prayers. When the prayers were 
over, Avicenna called him and said, "That is why I do not claim to 
be a prophet. Here I am, your teacher and master, still alive and the 
greatest medical authority of the day, telling you not to wash your- 
self with cold water. You do not heed my advice but follow the di- 
rections of a man who lived in Arabia four centuries ago, who was 
illiterate, and whom you have never met. That is the difference be- 
tween a prophet and a savant and philosopher." 

See also Nasr, "Ibn Sinà and the Islamic Religion," in Introduction 

. » Chap. 11. 
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81. S. H. Barani, "Ibn Sina and Alberuni," in Avicenna Commem- 
oration Volume, p. 8. 

82. See, for example, A. F. von Mehren, Traités mystiques d'Avi- 
cenne (Leiden, 1889-1899), vol. III. 

83. Risülah fil-ishq, trans. E. L. Fackenheim, Medieval Studies 
(Toronto), 7:214 (1945). 

84. Concerning prophecy in Islam, especially in the writings of al- 
Farabi and Avicenna, see the study of F. Rahman, acd in Islam 
— Philosophy and Orthodoxy (London, 1958) especially pp. SOff, in 
which this important question is analyzed in a competent fashion, al- 
though the author's interpretation is perhaps too rationalistic and 
overestimates the Greek precedents of this particularly "Abrahamic" 
concept. See also L. Gardet, La Pensée religieuse . . . , chap. IV. 

85. The possible significance of this work and the adjective "Orien- 
tal,” which in the Arabic script could also be read as "Illuminative," 
has caused a long series of debates and controversies over the decades, 
and such famous orientalists as Nallino, Gauthier, Gardet, Goichon, 
Pines, Corbin, and many others have expressed different views on it. 
For a summary of these views, see H. Corbin, Avicenna and the 
Visionary Recital, pp. 36ff; Abu'l-‘Ala al-‘Afifi, "L'Aspect mystique 
de la philosophie avicennienne," Millénaire d'Avicenne, pp. 399-449; 
and Nasr, Introduction . . . , chap. 11. 

86. A far-reaching study of these works and the whole "Oriental 
Philosophy" of Avicenna has been made by Corbin in his Avicenna 
and the Visionary Recital. 

87. Although some good manuscripts of this work exist, it has not 
as yet been deer Once ptinted. and studied it should bring to 
light some of the still hidden bonds existing between the Illumina- 
tionists and the Avicennian schools. 

S. Popper has translated two of Bahmanyār’s treatises on meta- 
physics into German as Behmenjār ben el-Marzuban, der persische 
Aristoteliker aus  Avicenna's Schule. Zwei metaphysische Abhand- 
meis von ihm Arabisch und Deutsch mit Anmerkungen -(Leipzig, 
1851). 

88. Khayyam (d. 526/1132) is one of the few figures in history, or 
perhaps the only one, to have been a great poet and mathematician 
at the same time. His poems, however, are often misconstrued, and 
the attitude of a sage who has realized the "Supreme Identity" and 
therefore laughs at the whole of the manifested order is bilan for 
the doubts of a skeptic and even the sensual joys of an Epicurean. 
But this is not how Khayyam appeared to contemporaries like Nizami 
‘Aradi, who in his Chahdr magalah calls him the “Witness of God" 
or “of the Truth.” Khayyam was not a prolific writer but nearly a 
dozen of his works on metaphysics `and the sciences have survived, 
including his Musddardt (Introduction to Researches on Euclid's 
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Axioms) in which he indicates that Euclidean geometry depends upon 
the assumption that two parallel lines never meet, a point which itself 
cannot be proved by this particular form of geometry 

Regarding Khayyàm's works, see Sayyid Sulaiman Nadwi, Khayyām, 
tir uski sawànih wa tasanif pur kei hy nazar ('Azamgarh, 1933); 
and the article on him by V. Minorsky in the Encyclopaedia of Islam. 

89. Nàgir-i Khusraw (394/1003 — 452-53/1060 or 1061), who is 
the most important philosopher immediately following Avicenna, be- 
came an Ismà'ili while in Egypt and later a missionary (dai) of this 
branch of Shi'ism in Khurásan. His important works include his Diwan 
in Persian; also, Jami‘ al-hikmatain, Gushayish wa rahdyish, Zād al- 
musdfirin, and Rawshand’i-ndmah, as well as his travelogue called 
Safar-námah. See H. Corbin’s Introduction to Jámi' al-hikmatain, ed. 
Corbin and M. Mo'in (Tehran and Paris, 1953). 

90. Tüsi was connected directly to Avicenna through five genera- 
tions of masters and students. He was the student of Farid al-Din al- 
Damad, who was the student of Sadr al-Din al-Sarakhsi, who in turn 
was the student of Afdal al-Din al-Ghilàni. The latter was a disciple of 
Abu'l-‘Abbas al-Lükari, and he of the aforementioned Bahmanyar. 
The chain of masters and disciples in hikmah, or traditional philosophy, 
is almost as important as the silsilah, or chain, in Sufism because there 
is always an oral tradition accompanying a written text. Thus, just as 
in Sufism the chain implies the transmission of the grace, or barakah, 
existing in the brotherhood from one generation to another, so in 
hikmah the chain of teacher and student implies the continuation of 
the oral transmission and all the nuances which permit the student to 
be able to "read between the lines." 

91. See Kashani, Musannafat, ed. M. Minovi and Y. Mahdavi, 
(Tehran, 1331-1337). 

92. A friend who made a journey through Afghanistan and Pakistan 
recently to study the traditional madrasas in these regions discovered 
that the only philosophical work which was still being taught in nearly 
P the independent religious schools in these countries was the Hikmat 

-'ain. 

93. Published in three volumes (Tehran, 1335-1337). 

94. The influence of Avicenna in the East as well as in the West 
is also discussed by S. Afnan in his Avicenna . . . , chaps. VIII and 
IX, although some aspects of his view of the Avicennian tradition in 
the East is far from that held by those who belong to that tradition 
and consider its intellectual life to be their own. A very informative 
account of the Avicennian tradition is the East and its contrast with 
Latin Avicennianism is given by Corbin in his Avicenna and the 
Visionary Recital, pp. 101f. 

95. Concerning translations of Avicenna into Latin, see M. A. 
Alonso, “Ibn Sina y sus primera influencias en el Mundo Latino,” 
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Revista del Instituto Egypcio de Estudios Islámicos, 1:36-57 (1953), 
and M. T. D'Alverny, "Notes sur les traductions médiévales d'Avicenne," 
Archives d'Histoire Doctrinale et Littéraire du Moyen Age, 27:337-358 
(1952). In a footnote on p. 340 of this article, M. T. D'Alverny, who 
is the foremost authority on this subject and has been preparing for 
some time a complete edition of Avicenna's works in Latin, has given 
the name of other works of her own dealing with this subject, as well 
as articles by H. Bedoret, S. Pines, and M. Alonso. 

For a general study of the translation of Arabic texts into Latin, the 
most authoritative work is still that of M. Steinschneider, Die euro- 
püischen Übersetzungen aus der Arabischen bis Mitte der 17. Jahr- 
hunderts (Graz, 1956); see also R. Walzer: "Arabic Transmission of 
Greek Thought to Medieval Europe," Bulletin of the John Rylands 
Library, 29:160-183 (1945-1946). 

It is quite significant to note, however, that the writings of Avicenna 
in which his "esoteric philosophy" was expounded, such as the Ishárat 
and Mantiq al-mashriqiyin, were not for the most part translated into 
Latin, thereby setting the stage for the difference which soon appeared 
between Eastern and Western interpretations of his philosophy. 

96. This treatise was discovered ard published by M. T. D Alverny 
as "Les Pérégrinations de l'àme dans lautre monde d'aprés un 
anonyme de la fin du XII siécle," Archives d'Hist. Doct. et Litt. du 
Moyen Age, 15-17:239-299 (1940-1942). 

97. See R. de Vaux, Notes et textes sur l'avicennisme latin (Paris, 
1934). The term "Latin Avicennianism" has not been as widely ac- 
cepted as "Latin Averroism," coined by P. Mandonet in connection 
with his studies on Siger de Brabant, although even this term has been 
challenged by such an pened as F. van Steenberghen in his article 
“Siger of Brabant,” Modern Schoolman, 29:11-27 (1951). As for Avi- 
cenna, many authorities like E. Gilson feel that there was not a school 
well-enough defined and closely enough associated with his doctrines 
to deserve being named after him. 

For the influence of Avicenna in the Latin world, and schools con- 
nected with him, see E. Gilson: "Graeco-Arab Influences" in History 
of Christian Philosophy in the Middle Ages, pt. 6, chap. 1; "Les 
Sources gréco-arabes de l'augustinisme avicennisant," Archives d'Hist. 
Doct. et Litt. du Moyen Age, 4:5-149 (1929); "Pourquoi saint Thomas 
a critiqué saint Augustin," ibid., 1:1-127 (1926); Avicenne et le point 
de départ de Duns Scotus. See also K. Foster, O.P., "Avicenna and 
Western Thought in the 13th Century," in Wickens, ed., Avicenna 

. ; and Corbin, Avicenna . . . , pp. 102ff. 

98. Christian doctors were usually more sympathetic to him than 
to Averroes, as can be seen by the much milder treatment that he 
receives in the anonymous De Erroribus Philosophorum. 

99. For, as Gilson has put it so aptly, "noetics is only a particular 
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case of cosmology" ("Pourquoi saint Thomas a critiqué saint Augus- 
tin," p. 52). 

100. P. Duhem, in his monumental study Le Système du monde (IV, 
3178), discusses how closely the astronomical revolution already pre- 
supposed a change in the spiritual and theological attitude vis-à-vis 
the cosmos and already implied its “desacralization.” 

101. With reference to Avicenna’s cosmology and angelology, 
Corbin writes: "But the whole of cosmology was bound up with 
angelology. To reject the latter was to shake the foundations of the 
former. Now, this was precisely what perfectly served the interests of 
the Copernican revolution: so that we witness an alliance between Chris- 
tian theology and positive science to the end of annihilating the pre- 
rogatives of the Angel and of the world of the Angel in the demiurgy 
of the cosmos. After that, the angele world will no longer be necessary 
by metaphysical necessity; it will be a sort of luxury in the Creation; its 
existence will be more or less probable.” Avicenna . . . , pp. 101-102. 

102. We have dealt fully with this question in our study of Avi- 
cenna's cosmology in Introduction . . . See also H. A. R. Gibb's pref- 
ace to that book. 

108. Many stories about Avicenna are told in Persia, Central Asia, 
and the Ara world in a folk language, and he definitely has found 
a place in the consciousness of even the common people as a folk hero 
whose science and wisdom dominated over the powers of Nature. 


CHAPTER II; SUHRAWARDI AND THE ILLUMINATIONISTS 


1. Concerning the doctrines and influence of this school see the 
basic work, L. Gardet and M. M. Anawati, Introduction à la théologie 
musulmane (Paris, 1948), and the monumental study of H. A. Wolf- 
son, The Philosophy of the Kalam, which is to be published by the 
Harvard University Press. 

2. Regarding the traditional division of the sciences into the intel- 
lectual and transmitted, see Ibn Khaldün, Muqaddimah, trans. F. 
Rosenthal, vols. II-III (New York, 1958), chap. vi. 

3. For the history of this period, see T. W. Arnold, The Caliphate 
(Oxford, 1924), W. Barthold. Turkestan down to the Mongol Invasion 
(London, 1928), M. T. Houtsma, Recueil de textes retalifs à l'histoire 
des Seljoucides (Leiden, 1886-92), vols. I-IV; G. Le Strange, The 
Lands of the Eastern Caliphate (Cambridge, 1930); and J. Sauvaget, 
Introduction à l'histoire de l'Orient musulman (Paris. 1943). As for 
the particular significance of Shi'ah-Sunni political domination in the 
cultivation of the arts and sciences see the prologue to S. H. Nasr, 
Introduction to Islamic Cosmological Doctrines. 

4. Numerous studies have been devoted to al-Ghazzali in European 
languages so that he is much better known than most of the other 
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Muslim sages, and for this reason it was decided not to devote a 
chapter to him in the present volume. Although in some circles too 
much use is made of al-Ghazzali as a criterion for the orthodoxy of 
other Süfis, there is no doubt that he is one of the most significant 
figures in Islam, having been placed by the hand of destiny at a 
decisive moment in Islamic history when the influence of rationalism 
was to be curtailed and the ground prepared for the sapiental doc- 
trines of Suhrawardi and Ibn ‘Arabi. 

Regarding the life, doctrines, and influence of al-Ghazzali, see M. 
Asin Palacios, La Espiritualidad de Algazel y su sentido cristiano 
(Madrid-Granada, 1934-1941); Carra de Vaux, Gazali (Paris, 1902) ; 
A. J. Wensinck, La Pensée de Ghazzali (Paris, 1940); and F. Jabre, 
La Notion de certitude selon Ghazdli dans ses origines psychologiques 
et historiques (Paris, 1959). 

5. It was because of the translation of this work into Latin that 

al-Ghazzali — the Latin Algazel — was identified by St. Thomas and 
other scholastics as a Peripatetic philosopher. The Magüásid is actually 
an almost word-for-word translation of Avicenna's Danishndmah-i 
'ald'i from Persian into Arabic. But whereas the original is difficult to 
understand, this being the first attempt to write Aristotelian philosophy 
in Persian, the Arabic version of al-Ghazzàli is most lucid. which is 
perhaps the basic reason for its great popularity. 
.. 6. Al-Għazzāli criticizes the philosophers on many points, of which 
he considers three as cardinal, these being their denial of creation ex 
nihilo, God's knowledge of particulars, and bodily resurrection, all of 
which are stated clearly in the Quran. See W. Montgomery-Watt, 
The Faith and Practice of al-Ghazzali (London, 1953), pp. 376. 

7. The Ash'arites, however, benefited from the attack of al-Ghazzālī 
against the philosophers so that to a certain extent his criticism of 
them can be considered as a victory for the theologians as well, espe- 
cially since political and social conditions of the time favored the spread 
of their teachings. a 

8. This great theologian, who was one of the most learned men of 
his time, must be considered after al-Ghazzáli as the most severe critic 
of the philosophers. He compiled the monumental Quranic commen- 
tary, Tafsir al-kabir, as well as the Jamf al-'ulüm, on all the sciences 
of his day of which he had a vast knowledge. His importance in philos- 
ophy lies in his detailed analysis and criticism of the Ishārāt of Avicen- 
na, to which Khwajah Nasir al-Din al-Tüsi was to reply in his Sharh 
al-ishárát a generation later. 

Regarding Imam Fakhr, as he is called in Persia, see M. Horten, 
Die spekulative und positive Theologie in Islam nach Razi und Tusi 
(Leipzig, 1912); P. Kraus, "The Controversies of Fakhr al-Din Razi,” 
Islamic Culture, 12:181-153 (1938); and S. H. Nasr, “Fakhr al-Din 
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al-Razi,” in History of Muslim Philosophy, ed. M. M. Sharif (Wies- 
baden, 1963). 

9. Shaikh al-ishriq should not be confused with the series of Safi 
masters bearing the name of Suhrawardi, especially Shihab al-Din 
al-Suhrawardi, the famous Süfi master for whom the founder of the 
school of Illumination, or Ishrdg, has been mistaken even by some 
Muslim historians. 

Concerning the four famous Suhrawardis, see H. Ritter "Philologika, 
IX: Die vier Suhrawardi, ihre Werke in Stambuler Handschriften," Der 
Islam, 24:270-286 (1937) and 25:35-86 (1938). 

10. Of the writings of H. Corbin on Suhrawardi, mention should 
be made especially of the translation of some of Suhrawardi's shorter 
works into French; and also Suhrawardi d'Alep, fondateur de la doc- 
trine illuminative (ishrdgi) (Paris, 1939); Les Motifs zoroastriens dans 
la philosophie de Suhrawardi (Tehran, 1946); and Corbin's two 
prolegomena to Suhrawardi, Opera Metaphysica et Mystica, vol. I 
(Istanbul, 1945); vol. II (Tehran, 1952). Volume I of these two 
volumes includes the Metaphysics of three of Suhrawardi's large 
treatises, the Talwihát, Muqdwamét, and Mufàrahát, and Volume II 
the complete text of his masterpiece Hikmat al-ishrdq and two short 
treatises, Fi ‘‘tigdd al-hukamd' and Qissat al-ghurbat al-gharbiyah. 
Volume III, which will be published jointly by Corbin and the present 
author, will include the complete collection of the Persian works the 
first part of which is planned for publication during 1963. 

11. More recently, some attention has been paid by Arab scholars 
to Suhrawardi, mostly as a result of the spread of the fruits of Corbin's 
research in the Arab countries. This is exemplified by Sami al-Kiyali's 
al-Suhrawardi (Cairo, 1955), Ahmad Amin’s Hayy ibn Yaqzén li ibn 
Sina wa ibn Tufail wa'l-Suhrawardi (Cairo, 1952) and sections de- 
voted to Suhrawardi in Fi'l-falsafat al-islamiyah by Ibrahim Madkour 
(Cairo, 1947) and Shakhsiyat qaliqah fil-islam of ‘Abd al-Rahman 
Badawi (Cairo, 1946), which contains an Arabic translation of Cor- 
bin’s monograph, Suhrawardi d’Alep, mentioned above. 

In Persia his Hikmat al-ishráq with various commentaries and glosses 
was lithographed during the last century and has always been a 
basic text in the madrasas, and several of his Persian treatises have 
been published by Mahdi Bay4ni and Muhsin Saba. There is also the 
work of ‘Ali Akbar Dànasirisht entitled Afkar-i Suhrawardi wa Mulla 
Sadrà (Tehran, 1316), which treats of some of Suhrawardi's basic 
ideas. See also S. H. Nasr, "Suhrawardi," History of Muslim Philoso- 
phy, which treats much of the material discussed in this essay. 

Before Corbin, the most important works written in European 
languages on this subject, some of which contain faulty interpretations 
by otherwise competent scholars, include Carra de Vaux, "La Philos- 
ophie illuminative d'aprés Suhrawardi maqtoul," Journal Asiatique, 
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19:63-94 (1902); M. Horten, Die Philosophie der Erleuchtung nach 
Suhrawardi (Halle, 1912), and the edition and translation into English 
by O. Spies of several of Suhrawardi's treatises. 

12. By theosophy we mean that form of wisdom which is neither 
philosophy nor heoa but a knowledge of the Divine mysteries as 
the original meaning of this word implied, before it became emptied 
of meaning by modern pseudo-spiritual movements. 

13. The most reliable source for the biography of Suhrawardi is 
Nuzhat al-arwah wa rawdat al-afrah, a history M philosophy by his 
disciple and one of the most important commentators on his writings, 
Shams al-Din al-Shahrazüri. The original Arabic text of this important 
work has not yet been published but a Persian translation of it by 
Dià' al-Din Durri appeared in Tehran in 1317 (1938). Accounts of 
the life of Suhrawardi can be found also in the works of Corbin men- 
tioned above. 

14. Corbin has made a similar classification based on four classes 
of works which we have followed in part but with certain differences. 
See his prolegomena to the Opera Metaphysica et Mystica, I, xvi ff. 
Pending their complete publication, L. Massignon has also made a 
provisional classification of Suhrawardi’s works in his Recueil de textes 
inédits concernant l'histoire de la mystique en pays d'Islam (Paris, 
1929), 113. 

15. ‘Ain al-Qudat, whose career is very similar to those of Hallaj 
and Suhrawardi, since he, too, met with a tragic death at an early age, 
is one of the important Süfis of the later period whose doctrines re- 
semble in many ways those of Subrawaral, although he was not a 
hakim, or theosopher, but a pure Safi with a background of trainin 
in philosophy. His Zubdat al-haqa’iq and Tamhidat, recently published 
by ‘Afif “Usairin (Tehran, 1340), are among the most important texts 
of Süfi doctrine before Ibn 'Arabi. 

16. A commentary upon the Fusiis of al-Farabi has also been attrib- 
uted to Suhrawardi but no manuscript of the work has yet been dis- 
covered. - 

17. At the beginning of his Tale of the Occidental Exile, Suhrawardi 
writes that Avicenna had reached for the sources of Ishráqi wisdom 
but had not succeeded in fully discovering them. See H. Corbin, ed. 
Opera . . . , II, 275. 

18. See L. Massignon, "Inventaire de l'Hermétisme arabe,” in A. J. 
Festugiére and A. D. Nock, La Révélation d'Hermés Trismégiste 
(Paris, 1948), vol. I, and the still authoritative study of D. Chwolsohn, 
Die Ssabier und der Ssabismus (St. Petersburg, 1856). 

19. Kalimat al-tasawwuf, MS. Istanbul, Ragip 1480, fol. 407b. 
Also, see H. Corbin, Les Motifs zoroastriens dans la philosophie de 
Suhrawardi (Tehran, 1948), p. 24: 

The Kalimat al-tasawwuf contains many basic doctrines of Suhra- 
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wardi and bears close study once its text is criticaliy edited and pub- 
lished. There was, interestingly enough, a commentary upon it written 
by Muhammad ‘Ali Isfahani, known as ‘Ali Hazin, a 12th/18th 
Persian sage who went to Benares to spend the last part of his life 
and is buried in that city. Most present-day Sufis of Benares trace their 
origin to him. But his commentary, which connects his whole school 
to that of Suhrawardi, seems to have been lost. 

20. Suhrawardi states his belief in the universality of traditional 
wisdom quite explicitly in the sixth book of the Physics of his Muta- 
rahat. See H. Corbin, ed. Opera . . . , I, xii. 

21. The account of this dream is given in the 55th section of the 
Metaphysics of the Talwihat and also by Corbin in Les Motifs zoroas- 
triens . . . , pp. 28-29. 

22. Ibn Wahshiyah, Ancient Alphabet and. Hieroglyphic Characters 
(London, 1806), p. 100; also, Corbin, Les Motifs zoroastriens . . . , 
P 18, and Opera . . . , vol. I, where Corbin has presented the in- 
ormation that we have summarized here. 

23. H. Corbin, ed. Opera . . . , II, 10-11. 

24. Ibid. 

25. Henceforth, in Persia, this became the title of a series of sages, 
Mulla Sadra, the great Safavid hakim, being called Sadr al-muta- 
'allihin, the “foremost E the theosophers." 

26. The Yemen means also the right hand in Arabic and has the 
general significance of the Orient of Lights since if one stands facing 
north, it is the right hand which corresponds to the East. Muslim 
authors have identified it with the right side of the valley from which 
Moses heard the voice of God on Sinai, and also with the wisdom of 
Solomon and therefore a wisdom based on revelation and illumination. 
Some writers like Mir Damad, the influential Safavid sage, contrast 
hikmat-i yanani, or Greek philosophy — meaning rationalistic philos- 
ophy — with hikmat-i yamáni, or Yamani wisdom — that is, a wisdom 
based on illumination. We may recall at this point, too, that the 
Yemen played an important role among the Rosicrusians and that their 
adepts were directed to go "to the Yemen" in their quest after knowl- 
edge. Moreover, according to some traditions, Christian Rosenkreutz, 
the founder of the order, retired to the Yemen when he saw that condi- 
tions were not propitious for the continuation of his activities in 
Europe. See R. Kienast, Johann Valentin Andreae und die vier echten 
Rosenkreutzer-Schriften (Leipzig, 1928), pp. 1138; H. Corbin, "Le 
Récit d'initiation et l'Hermétisme en Iran,” Eranos-Jahrbuch, 17:136- 
37 (1949). 

27. We have dealt fully with this difficult question, which became a 
central point of contention in later schools in Persia, in the chapter 
on Suhrawardi in History of Muslim Philosophy. 

As for Mulla Sadrà's position vis-à-vis this question and his own 
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views on the punc of being, see S. H. Nasr: "Sadr al-Din 
Shirazi, His Lite, Doctrines and Significance,” in Indo-Iranica, 14:6- 
16 (December 1981), and Introduction to Mulla Sadra’s Se Asl (Tehran, 
1340). See also Sayyid Abu] Hasan Qazwini, “The Life of Sadr al- 
muta'allihin Shirazi and a Discussion of Motion in the Category of 
Substance"; and Sayyid Muhammad Husain Tabataba’i, “Sadr al-Din 
Muhammad ibn Ibrahim Shirazi, the Renewer of Islamic Philosophy 
in the 11th/17th century,” in Mullä Sadré Commemoration Volume 
(Tehran, 1340), pp. 7-21 and 22-34, respectively. 

There are certain later masters of the Ishrági school, like the con- 
temporary Persian hakim, Sayyid Muhammad Kāzim 'Assàr, who in- 
terpret light in the doctrines of Suhrawardi to be the same as being 
in the language of Mulla Sadrà and indicate that as such there are 
no fundamental differences between the two schools on this point. 
M. Horten had also discovered and discussed this point in his studies 
on Mulla Sadrà and Suhrawardi. 

28. This passage from the Hikmat al-ishráq is taken from the 
English translation of M. Smith, Readings from the Mystics of Islam 
(London, 1950), p. 79. 

29. This idea is found also in medieval Christianity where the orders 
of monks were based on those of the angels. There are in fact many 
correspondances to be drawn between angelology as expounded by 
Suhrawardi and as expressed in the Celestial Hierarchies of Dionysius 
the Areopagite, whose writings constituted the main source for the 
study of the angelic world in the Latin Middle Ages. 

30. In the present solar Jalali calendar the name of each month 
corresponds to that of an ie who according to Zoroastrian beliefs 
ruled over each month, the lesser deities called yazatas dominating 
over particular days of the month. See A. V. W. Jackson, Zoroastrian 
Studies (New York, 1928), chap. V. 

Suhrawardi also employs the name of the Mazdaean angel or celestial 
fortune and power khurrah (Avestic xvarnah, Parsi farrah) to designate 
the special glory and light received by the Ishráqi sage. See H. Corbin, 
ed. Opera . . . , II, Prolegomena, pp. 37-38, and Les Motifs zoro- 
astriens . . . pp. 36-45. 

31. There is in any case a profound similarity between Zoroastrian 
angelology and that of the Semitic religions to the point that some have 
thought that Jewish angelology was taken over from the Zoroastrian. 
As for traditional Islamic angelology, which is derived from the Quran 
and has similarities to the Jewish scheme, see F. Schuon, L'GEil du 
coeur (Paris, 1950), the chapter entitled "al-nür." 

32. The three aspects mentioned by Avicenna would be the intel- 
lection by the intellect of the Necessary Being as necessary, of itself 
as pane and of itself as necessary through something other than 
itself. See the previous chapter on Avicenna. 
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83. We see that Suhrawardi makes use of Zoroastrian language but 
correlates it with the traditional Quranic one. . 

34. This should not be confused with the term ummahát used by 
Peripatetic philosophers to mean the four elements — fire, air, water 
and earth — from which the three kingdoms are "born." 

35. Regarding this scheme of angelology see H. Corbin, ed. 
Opera... , II, 125ff. 

36. This identification becomes crucial in the speculation of some 
of the later Shi'ah sages who integrated Ishrdqi theosophy into Shi'ism. 

37. This beautiful concept held by Suhrawardi and by many other 
Illuminationists and Süfis corresponds closely to the Mazdaean concept 
of the host of angels called farahvashis who guide each soul in this 
world and with one of whom each soul becomes ultimately united. 
See Jackson, Zoroastrian Studies, pp. 59-60, and R. C. Zaehner, The 
Dawn and Twilight of Zoroastrianism (London, 1961), pp. 146-148; 
also Corbin's Les Motifs zoroastriens . . . , pt. III. 

It should not be thought, however, that Suhrawardi limits ultimate 
union to the angelic level rather than considering union with the 
Divine Self. In his treatise Safir-i simurgh (Tehran National Library 
MS. 1758, pp. 11-12) he divides those who have attained intuitive 
knowledge into five categories: Those who say Lā ilàha ill’-allah, there 
is no divinity but the Divine; then the higher stage of those who utter 
Là huwa illà huwa, there is no "he-ness" but "He"; then Là anta ilā 
anta, there is no "thou-ness" but the (Divine) “Thou”; then Là and illà 
and, there is no "I-ness" but the (Divine) "I"; and finally those who 
have realized supreme union and say kullu shai'in hàlikun illà wajhahu, 
all things perish except His Face. 

38. For the discussion on physics see H. Corbin, ed. Opera... , 
II, 1878. 

39. Regarding Suhrawardi's psychology see ibid., pp. 203ff. 

40. Suhrawardi believes also in the existence of a separate cosmic 
imagination to which the soul travels to acquire a form which then 
appears in the human imagination. This intermediary world, which 
is also called the world of "suspended," or "hanging" forms (suwar al- 
mu'allaqah) or the world of subtle bodies or similitudes ('alam al- 
mithal), stands between the sensible world and the world of archetypes 
and plays an essential role in such questions as creation and eschatology 
both in the doctrines of Suhrawardi and in those of Ibn ‘Arabi and 
Mulla Sadra. See H. Corbin, L’Imagination créatrice dans le soufisme 
d'Ibn Arabi (Paris, 1958), part II. 

41. H. Corbin, ed. Opera . . . , II, 225. 

42. The pis d of Suhrawardi as discussed and altered by 
Mulla Sadrà in his glosses upon the last section of Hikmat al-ishraq 
is studied in a long article by H. Corbin scheduled to appear in the 
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forthcoming Commemoration Volume of Mulla Sadra, planned to be 
published s e by the Iran Society, Calcutta. 

43. I have chosen this particular treatise because there already 
exists a good translation and commentary upon it in a European lan- 
guage. See H. Corbin and P. Kraus, “Le Bruissement de l'aile de 
Gabriel,” Journal Asiatique, July-September 1935, pp. 1-82. 

44, See, for example, A. von Kremer, Geschichte der herrschenden 
Ideen des Islam (Leipzig, 1868), pp. 89-100, where he discusses some 
of Suhrawardi's doctrines in a section entitled "Antiislamische Bes- 
trebungen.” 

45. L. Massignon, Salman Pak et les prémices spirituelles de l'Islam 
iranien (Paris, 1914), p. 11. 

46. It was through Qutb al-Din that the rapprochement between 
the schools of Ibn ‘Arabi and Suhrawardi gradually began, culminating 
finally in Mulla Sadra. 

It should also be added here that among the followers of the Illumi- 
nationist school the study of light and light phenomena V ie an 
important porno and it is m not accidental that the first 
correct explanation of the rainbow in the medieval period is to be 
found in the commentary of Kamal al-Din al-Farsi upon the Kitab 
al-manazir of Ibn al-Haitham, Kamal al-Din having been a student of 
Qutb al-Din al-Shirazi and, according to his own words, having learned 
this theory from his teacher. 

47. Before the researches of Corbin the only notable studies made 
of the Safavid school in European languages were those of M. Horten 
who, besides his study of Suhrawardi mentioned earlier, also published 
two works on Mulla Sadra, Die Gottesbeweise bei Schirazi (Bonn, 
1912), and Das philosophische System von Schirazi (1640), (Strass- 
burg, 1913). See also Comte de Gobineau's La Philosophie et les reli- 
gions dans l'Asie centrale (Paris, 1923) .There is also the fourth volume 
of E. G. Browne's Literary History of Persia where various authors of 
this period are mentioned but mostly from the point of view of litera- 
ture, as is to be expected in such a work. Muhammad Iqbàl's Devel- 
opment of Metaphysics in Persia (London, 1908) is of value despite 
some errors, including the attributing of the rise of Babism to the 
school of Mulla Sadra. In point of fact, the Bab was a student of the 
school of Shaikh Ahmad Ahsa', who wrote a commentary against one 
of Mulla Sadrà's works. See our article in Persian, “Acquaintance with 
Mulla Sadra in the Occident," Mulla Sadré Commemoration Volume, 
pp. 51-62. 

48, Regarding Mir Damad and his disciples, see H. Corbin, “Con- 
fessions extatiques de Mir Damad,” in Mélanges Louis Massignon 
(Damascus, 1956), pp. 331-378, and S. H. Nasr, "The School of 
Ispahan," in History of Muslim Philosophy. 

49. Concerning the importance of Nahj al-balaghah in the later 
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schools of hikmah and the general relation between philosophy, theos- 
ophy, and Sufism with Shl'ism, see Muhammad Husain Ta ataba’i, 
Musdhibat-i ustad Tabdtabd@i bà professor Henry Corbin dar bàrih'i 
shi'ah, Maktab-i tashayyu', yearbook no. 2 (Qum, 1339), pp. 119ff. 

50. Concerning Sabziwari, see M. Iqbal, The Development of Meta- 
physics in Persia, pp. 175-186, and the chapter on Sabziwari by S. H. 
Nasr, in A History of Muslim Philosophy, 

51. Although the exact way by which Islamic philosophy, and 
especially these later metaphysical schools, reached India is as yet 
somewhat uncertain, the extent of the influence of the doctrines of 
Suhrawardi and Mulla Şadrā can be gauged by the number of commen- 
taries and glosses written by Indian Muslims upon their works, the 
number of manuscripts of their writings existing in such libraries as 
the Raza Library in Rampur and the Khudā-Bakhsh Library in Patna, 
and their influence upon such later Indian works of philosophy as 
al-Shams al-bāzighah, which has always been a favorite text of philos- 
ophy in traditional schools of the subcontinent. See Tara Chand, 
“Growth of Islamic Thought in India,” in History of Philosophy East 
and West, I, 488-514, and especially p. 507. 

The doctrines of Suhrawardi and Mullā Sadrà, especially of the 
latter, continue to be studied in Islamic schools in Indis, particularly 
Shi'ah ones like those at Lucknow and Rampur, although since 1947, 
because of the loss of endowments and lack of availability of Arabic 
and Persian books, they have lost many of their best teachers. See 
Abū Mahfüz Ma'sümi, “Sadr al-Din al-Shirázi," Indo-Iranica, 14:27 
(December 1961). 

52. The first chair is presently held by Mahmüd Shahabi, known to 
the Western world through his article on Twelve-Imàm Shi'ism in Ken- 
neth Morgan's Islam, the Straight Path, and the second by Mahdi Ilāhi 
Qumshahi, whose Quranic commentary, Diwan of Süfi poems, com- 
mentary upon the Fusis of al-Farabi, and Ilahiyat khdss wa 'àmm are 
well known in the Persian-speaking world. 

As for the masters who teach these subjects in the madrasas, special 
mention should be made of Sayyid Muhammad Kàzim 'Assàr, profes- 
sor at both Tehran University and the Sepahsalar madrasa; Sayyid 
Abu'l-Hasan Qazwini, perhaps the greatest living teacher of traditional 
philosophy, who resides in Qazwin where he is training a small group 
of disciples; and Sayyid Muhammad Husain Tabàataba', the most im- 
portant master of the intellectual sciences in Qum, the present center 
of Shi'ah studies and the most prolific of the contemporary hakims in 
Persia. His writings include the three-volume Principles of Philosophy 
(Usül-i falsafah) with the commentary of Murtidà Mutahhari; a 
twenty-volume commen ay of the Quran, al-Mizān, of which eleven 
volumes have been published already; answers to questions posed to 


him by Henry Corbin, published as the second yearbook of Maktab-i 
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tashayyu'. He is also editing the new edition of Mulla Sadrà's Asfdr 
with his own commentary, which is being currently published in Teh- 
ran. 


CHAPTER III: IBN ‘ARABI AND THE SÜFIS 


1. It is the refusal by the vast majority of orientalists to accept this 
fundamental aspect of Islam as a part of the Islamic tradition and an 
intrinsic element of its orthodoxy that has made the picture of Islam 
in most Western eyes such a dry and sterile one, devoid of any spirit- 
uality or beauty. Among the few well-known Western scholars who 
have conceded the Quranic origin of Sufism one can name Margoli- 
outh, and especially Massignon and Corbin, whereas most of the 
other famous scholars, like Horten, Nicholson, Asin Palacios, and, 
more recently, Zaehner and Arberry, have posited a Hindu, Neopla- 
tonic, Christian, or even Zoroastrian, origin for Sufism, mistaking too 
often the borrowed formulations of the Süfis with the inner experience 
and realization which is based absolutely on the grace, or barakah, 
issuing from the Prophet. 

For the view of Sufism as the inner dimension of Islam, see the il- 
luminating work of F. Schuon, The Transcendent Unity of Religions, 
trans. P. Townsend, especially chap. III, and his Comprendre l'Islam 
(Paris, 1961), Chap. IV; also R. Guénon, "L'Esotérisme islamique," in 
L'Islam et l'Occident, Cahiers du Sud (Paris, 1947), pp. 153-159. 

2. See Abu Bakr Siraj al-Din, "The Origins of Sufism," The Islamic 
Quarterly, 3:53-64 (April 1956); also Mir Valiuddin, The Quranic 
Sufism (Delhi, 1959). 

3. The followers of Sufism are never called Süfis in the Islamic lan- 
puages, this being considered as lack of courtesy; for a Süfi is one who 

as already realized the goal and achieved the state of "Supreme 
Identity.” A follower of the Safi Path is usually called a faqir (“poor in 
spirit," from which the English "fakir" originates), or mutasawwif, that 
is, one who participates in Sufism (tasawwuf); or in Persian, darwish 
(the English "dervish"), as well as several other names connected 
with various aspects of the "Way" or "Path." 

4. Since the spiritual life presents itself essentially as a "way," as 
can be seen, too, in Taoism, the Süfi order is called a fariqah, a way 
(pl, farig) and the adept is often designated as “one who follows a 
way” (ahl al-tariqah). Concerning the Süfi orders, see the article on 
"tarika" in the Encyclopaedia of Islam by Massignon, and the classical 
works of O. Dupont and X. Cappolani, Les Confréries religieuses mus- 
ms (Alger, 1879), and L. Rinn, Marabouts et Khouanes (Alger, 
1884). ` 

5. This saying is quoted in the famous Risdlat al-qushairiyah (Cairo, 
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1940), p. 20. See also "The Origins of Sufism,” in the Islamic Quarterty 
(April 1956), p. 58. 

There has been much debate among traditional Muslim scholars 
as well as among Western students of Sufism on the derivation of the 
word $üfi. Opinions have differed as to whether it comes from séf, 
meaning wool which the early Sifis wore, or safa’, meaning purity, or 
saff, meaning the line of prayer, since the Süfis occupied the first line 
of prayer behind the imam; or even from the Greek sophia (this bein 
the most unlikely derivation because sophia in Arabic would be wi 
an s rather than an $). There has also been the view expressed by cer- 
tain masters that the term $üfi is too exalted to be derived from any- 
thing else and that its basic significance is indicated by the fact that 
tasawwuf is numerically equivalent to Divine Wisdom (al-hikmat al- 
ilahiyah) according to the traditional calculation of Jafr. See the article 
by R. Guénon, “L Esotérisme islamique" (n. 1 above). 

Concerning the various meanings given to the term süfi, see R. A. 
Nicholson, "An historical inquiry concerning the origin and develop- 
ment of Sufism, with a list of definitions of the terms sufi and tasawwuf 
arranged chronologically,” Journal of the Royal Asiatic Society of 
London (1906), pp. 303-348. 

7. Although there is no complete “history of Sufism,” there have 
been several pan an made to study various Süfi schools over the cen- 
turies and to correlate their doctrines and practices. Of these the most 
important in European pcr d are the numerous studies of Massig- 
non, especially his Essai sur les origines du lexique technique de fa 
mystique musulmane (Paris, 1954), especially chaps. III-V; also La 
Passion dal-Hosayn Ibn Mansour al-Hallaj, martyr mystique de 
l'Islam (Paris, 1922), which contains a wealth of information on the 
spiritual life of the first three centuries of Islam; and his article on 
tasawwuf in the Encyclopaedia of Islam. Also, the first section of the 
recent study by G. C. Anawati and L. Gardet, La Mystique musulmane 
(Paris, 1961), is devoted to the history of Sufism. In this connection 
may also be mentioned the work of famous scholars like R. A. Nichol- 
son, especially his article cited in n. 6 above; Studies in Islamic 
Mysticism (Cambridge, 1921); The Mystics of Islam (London, 1914); 
The Idea of Personality in Sufism (Cambridge, 1923); and his anno- 
tated translation of Hujwiris Kashf al-mahjüb (Leyden, 1911). See 
also M. Asin Palacios, El Islam cristianizado, estudio del sufismo a 
través de las obras de Abenarabi de Murcía (Madrid, 1931); E. Der- 
menghem, Les Saints musulmans (Alger, 1944) ; and M. Smith, Studies 
in Early Mysticism in the Near and Middle East (London, 1931). 

There are several important histories of the Süfis, or rather accounts 
of the lives and sayings of the saints of Islam written by the Süfis 
themselves, of which the most famous are Tabaqat al-süfiyah of al- 
Sulami, Hilyat al-awliy of Abū Nu'aim al-Isbahani; Tadhkirat al- 
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awliy@ of Farid al-Din al-Attár; and Nafahat al-uns of ‘Abd al-Rah- 
màn Jami. 

In Arabic and Persian there have been several studies devoted to 
the history of Sufism. Among those in Arabic are: A. al-Tibawi, al- 
Tasawwuf al-islami al-‘arabi (Cairo, 1928); J. ‘Abd al-Nür, al-Tasaw- 
wuf ‘ind al-‘arab (Beirut, 1938) ; Zaki Mubarak, al-Tasawwuf al-islami, 
2 vols. (Cairo, 1954), and A. N. Nadir, al-Tasawwuf al-islami (Beirut, 
1960). Among the Persian studies are: Q. Ghani, Tarikh-i tasawwuf 
dar islam (Tehran, 1952), and many by Badi' al-Zamàn Furtzanfar 
and Jalal Homà' on Rimi, ‘Attar, and other well-known Sifis. 

8. This period is amply treated by Massignon in his Essai sur les 
origines . . . , chap. IV. 

9. This work, nearly unknown in the West, has always been con- 
sidered in the Shi‘ah world as one of the basic testaments of the esoter- 
ic teachings of Islam. Many Süfis who followed the teachings of Ibn 
"Arabi studied and wrote a commentary on this work. 

10. Muhàsibi is the author of some of the earliest works on Sufism, 
such as Kitab al-tawahhum (The Book of Apprehension), ed. A. J. 
Arberry (Cairo, 1937), and Kitab al-riüyah (The Book of Considera- 
tion), ed. M. Smith (London, 1940). He is also well known for his 
method of examining the conscience. See M. Smith, An Early Mystic 
of Baghdad; a Study of the Life and Teaching of Harith b. Asad al- 
Muhasibi (London, 1935). 

11. The similarity between some of the locutions (shathiyat) of 
Bastàmi (his name is usually written as Bistami, but he comes from 
a town which in Persian is pronounced Bastàm) and certain Vedantic 
formulations have led R. C. Zaehner to posit a Hindu origin for the 
school of Sufism propagated by Bastami. See his Mysticism Sacred and 
Profane (Oxford, 1957), pp. 1668, and especially his Hindu and 
Muslim Mysticism (London, 1960), pp. 93ff. But such formulations as 
"that art thou" (takünu anta dhaka) of Bastami, or the Sanskrit tat 
tvam asi, are so universal and so deeply rooted in the texture of reality 
that they do not need to point to any historical borrowing whatsoever. 

There are of course many other famous Süfis of this age, like 
Rabi‘ah, Ibn Karram, Hakim al-Tirmidhi, and Abū Sahl al-Tustari, who 
are also worthy of special mention. They are treated by both Massig- 
non in the Essai . . . , chap. V, and Anawati and Gardet in their La 
Mystique musulmane, pp. 26ff. 

12. For a discussion of Islamic arts and sciences, see Chapter I 
above. 

13. This important source book of early Sufism was edited by R. A. 
Nicholson (London, 1941). 

14. Edited and translated by A. J: Arberry under this title (Cam- 
bridge, England, 1935). 
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15. The quatrains have been rendered into English by R. A. Nichol- 
son in his Studies in Islamic Mysticism. 

16. See Sardar Sir Jogendra Singh, The Persian Mystics. The In- 
vocations of Shaikh ‘Abdullah Ansari of Herat (London, 1939). 

17. The study of Asin Palacios, Abenmasarra y su escuela (Madrid, 
1914), reveals the basic cosmological ideas of Ibn Masarrah which 
were influential in some of the formulations of Ibn 'Arabi. 

18. See W. H. T. Gairdner's translation of the work (London, 1924). 

19. This beautiful treatise of the fedeli d'amore in Islam has been 
edited by H. Ritter (Istanbul, 1942). 

20. This work is one of the best-known treatments of the dp 
virtues considered from the Süfi point of view. A translation of it has 
been made with commentaries by Asin Palacios (Paris, 1933). 

21. Najm al-Din, entitled "the maker of saints," had twelve major 
disciples alt of whom became famous Süfis themselves. He was the 
founder of the Central Asiatic school of Sufism with which the names 
of Simnàni, Sa'd al-Din al-Hammiyah, and Najm al-Din al-Dàyah 
are connected, and which is dececially noted for the interest it showed 
in the symbolism of light which it used to express various inner experi- 
ences of the soul. See H. Corbin, “L’Intériorisation du sens en hermé- 
neutique soufie iranienne,” Eranos Jahrbuch, 26:57-187 (1957). 

One of the most widespread and best preserved Sufi orders in Per- 
sia today, the Dhahabiyah, whose center is in Shiraz, is a branch of 
the Kubrawiyah. 

22. His function can be compared in many ways to that of Shankara 
in Hinduism. 

23. Ibn 'Arabi's life has been described in nearly all the traditional 
histories and biographies of the later centuries, such as Nafh al-tibb of 
al-Maqgàri; Bustān al-'ārifin of al-Nawawi; Ta'rikh al-islam of al-Dhaha- 
bi; al-Wafi bil-wafayát of al-Safadi; Mirat al-jindn of al-Yafii; al- 
Bidäyah wa'l-nihayah of Ibn Kathir; al-Tabaqát al-kubrá of al-Sha'ráni; 
Shadharat al-dhahab of Ibn al-Imàd; and Tard’ig al-hagü'iq of 
Ma'süm ‘Ali Shah. There have also been many biographies of Ibn 
'Arabi written by disciples who have tried to defend their master 
from accusations made against him by some of the jurists. Of these one 
of the oldest is Manáqib ibn ‘Arabi by Ibrahim al-Baghdadi, ed. S. 
Munajjid (Beirut, 1955) with a list of sources on Ibn 'Arabi given by 
the editor in his preface. 

As for works in European languages on his life, there is the notable 
book by Asin Palacios, El Islam cristianizado, which is confined to a 
study of Muhyi al-Din's life and spiritual method, in which the author 
has assembled the pertinent details from various traditional sources. 
See also H. Corbin, L'Imagination créatrice dans le soufisme d'Ibn 
‘Arabi pp. 32ff; and R. A. Nicholson, "The lives of Umar Ibnul-Farid 
and Ibnul Arabi,” Journal of the Royal Asiatic Society (1908), pp. 797- 
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824, which includes the original Arabic text of Shadharat al-dhahab 
concerning these two Süfi masters. Asin Palacios also translated Ibn 
'Arabi's Risdlat al-quds under the title Vidas de Santones Andaluces 
(Madrid, 1933), in which the spiritual life of the master is described 
in his own words, revealing an ms of him which is often forgotten 
when one studies only his metaphysical writings. 

There have also been some recent works in Arabic on Ibn ‘Arabi, 
such as T. ‘Abd al-Baqi Surür, Ibn ‘Arabi (Cairo, 1955), and ‘Umar 
Farrukh, al-Tasawwuf fil-islám (Beirut, 1947), an important chapter 
of which is devoted to Muhyi al-Din. 

24. Al-Futühàt al-makkiyah (Cairo, 1329 A.H.), I, pp. 153-154. 
This passage has been translated into Spanish by Asin Palacios in 
El Islam cristianizado, pp. 39-40, and into French by Corbin in L'Im- 
agination créatrice . . . , pp. 34-36. 

25. This is in reference to the Quranic verse (20:12) in which 
Moses is ordered to take off his sandal. Ibn 'Arabi's interest in this 
work of definite Shi'ah origin is significant in the light of the immense 
influence that he was to have later in the Shi'ah world and the rapidity 
with which his doctrines were assimilated into Shi'ah gnosis. 

26. There must have been a basic relation between Ibn 'Arabi and 
Ibn al-‘Arif, and, through the latter, with Ibn Masarrah, although one 
cannot by any means "reduce" all of Ibn 'Arabi's doctrine to that of 
these predecessors. It is known in any case that he befriended 'Abdal- 
lah ibn Ghazzal, Ibn al-'Arif's disciple, and had a definite affinity with 
the various Süfi schools connected with Almeria. 

27. See Asin Palacios, El Islam cristianizado, p. 41, n. 2, and H. 
Corbin, L'Imagination créatrice, p. 37, n. 15. 

28. It was also here, in the city of his birth, before his departure, 
that Ibn ‘Arabi composed what is most likely his first book, Mawáqi 
al-nujiim (The Setting Place of the Stars) in which he expounded the 
various levels of meaning contained in religious rites. 

29. The figure of Khidr (Al-Khadir) is a very important one in the 
spiritual hierarchy of Islam and is closely tied to that of Elie, the 
prophet who was taken to heaven, and the whole complex of myths 
and tales associated with him. See L. Massignon, “Elie et son rôle 
transhistorique, Khadiriya, en Islam," Etudes carmélitaines: Elie le 
pence (Paris, 1956), II, 269-290, and his numerous studies that 

ave appeared in the Revue des études islamiques over the years; see 
also the articles, "al-Khadir" and “Tlyas,” by A. J. Wensinck in Encyclo- 
paedia of Islam. 

For an iconographic study of Khidr, see A. K. Coomaraswamy, "Kha- 
waja Khadir and the fountain of life, in the tradition of Persian and 
Mughal art," Ars Islamica, 1:173-182 (1934). 

30. Ibn 'Arabi had contact with màny of the well-known figures of 
his day, some of whom, like Suhrawardi and the Persian poet Awhad 
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al-Din al-Kirmani, he had encountered personally and others, like 
Ibn al-Farid, Sa'd al-Din al-Hammiyah, and Fakhr al-Din al-Ràzi 
with whom he corresponded. (Ibn 'Arabi's letter to Fakhr al-Din advis- 
ing him to put aside formal learning and seek after gnosis has been re- 
cently translated into French by M. Válsan, in "Epitre adressée à 
l'Imàm Ar-razi,” Etudes Traditionnelles, 62:242-253 (July-August 
and September-October 1961). 

31. The Syrian scholar Osman Yahya has been carrying on intensive 
research on the works of Ibn 'Arabi over the past few years and has 
made some remarkable discoveries in some of the libraries of Turkey. 
His forthcoming L'Histoire et la classification des oeuvres d'Ibn 'Arabi 
should be of great value in shedding light upon a subject that has re- 
mained obscure until now. 

32. Al-Sha'ráni, Kitab al-yawdqit (Cairo, 1305), based on chaps. 89 
and 348 of the Futiihdt. See Corbin, L'Imagination créatrice . . . , p 
59, where this and other passages pertaining to how the work was in- 
spired are translated from Ibn Arabis own words. 

83. In this connection, see T. Burckhardt, Die Alchemie (Olten, 
Switzerland, 1960) and his Clé spirituelle de l'astrologie musulmane 
d'après Mohyiddin ibn Arabi (Paris, 1950), which demonstrate how 
the Alexandrian cosmological sciences became integrated into the per- 
spective of Islamic gnosis and how the Universe in which the Muslims 
lived also partook of the Revelation and became "Muslimized." 

34. The Fusüs has been printed many times in the original Arabic, 
the most critical one (to which I shall henceforth refer) being that of 
Abu'l-Ala ‘Afifi (Cairo, 1946) in which the editor has assembled many 
valuable sections of the well-known commentaries on the work to 
elucidate the text. It has been translated with remarkable clarity by T. 
Burckhardt as La Sagesse des prophétes (Paris, 1955), with very 
helpful explanations. There is also a somewhat free translation of the 
work in English under the title The Wisdom of the Prophets (Madras, 
1929), made by Khaja Khan. 

Numerous commentaries have been written on the Fusüs, the most 
famous being those of Sadr al-Din al-Qunawi, ‘Abd al-Razzàq al- 
Kashani, Dàwüd al-Qaisari, ‘Abd al-Ghani al-Nablusi, Bali Afandi, 
and ‘Abd al-Rahmàn Jami, all well-known Süfis of later centuries. 
It continues to be studied in the Islamic world wherever Sufism flour- 
ishes and must be considered as the foremost authoritative text on 
gnosis (‘irfdn). 

The Lawd'ih of Jami, trans. E. H. Whinfield and M. M. Kazvini 
(London, 1914), is also a commentary upon the Fusüs and a summary 
of its basic themes. 

35. See Fusüs, p. 47. 

36. The profound symbolism of the title of this work is fully de- 
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37. These three works have been edited with an introduction and 
summary translation into German by H. S. Nyberg in his Kleinere 
Schriften des Ibn al-‘Arabi (Leiden, 1919). 

38. The Quranic commentary published in Cairo in his name, how- 
ever, is by his disciple ‘Abd al-Razzàq al-Kashani. 

39. Ibn 'Arabi has so many works on each subject that it is not pos- 
sible to give even an intimation of the dimension of his writings with- 
out devoting a separate study to them. 

40. This work was translated into English by R. A. Nicholson 
(London, 1911). 

41. Ibn al-Farid, the author of the famous Khamriyah (see E. Der- 
menghem, L'Eloge du vin, Paris, 1931), and the greatest of Süfi poets 
in the Arabic language, was a contemporary and friend of Ibn 'Arabi. 
It is said that on one occasion Ibn 'Arabi wrote a letter to Ibn al- 
Farid asking his permission to write a commentary upon his Tà'iyah. 
Ibn al-Fárid answered that the Futühàát was itself a commentary and 
that its author did not need to write another. 

42. This is true to such an extent that several of the followers of the 
school of Ibn 'Arabi wrote dictionaries of his terminology, which also 
became the pov of the later Süfis. Of these the Istilahat al- 
güfiyah of al-Kashani, his well-known commentator, and the Ta'rifat 
of al-Jurjini are particularly famous. See al-Jurjini, Definitiones: 
Accendunt Definitiones theosophi Mohji ed-din Mohammed Ben Ali 
vulgo Ibn Arabi dicti, ed. G. Flügel (Leipzig, 1845). See also Burck- 
hardt, La Sagesse des prophétes, pp. 207-223, where a glossary of 
technical Süfi terms is given with an explanation of their meaning, as 
well as their translation into French. 

43. The "sources" of Ibn 'Arabi are discussed in the second part 
("Doctrina Espiritual de Abenarabi") of Asin Palacios' El Islam cris- 
tianizado; in Nyberg's introduction to his Kleinere Schriften... ; 
in the notes and appendices of Corbin's L'Imagination créatrice . . . 
and in the Appendix of A. E. Affifi, The Mystical Philosophy of Muh- 
yid Din-Ibnul ‘Arabi (Cambridge, 1939). 

44. See T. Burckhardt, "Nature sait surmonter nature," Etudes 
Traditionnelles, 51:10-24 (January-February 1950). 

45. There are very few studies in the European languages concern- 
ing Ibn 'Arabi's doctrines, considering his importance and influence. 
One may mention the well-known study of Affifi, The Mystical Philoso- 
phy of Muhyid Din-Ibnul ‘Arabi, which has some good translations 

ut which * pies notions taken from modern European philosophy 
where they do not actually apply; R. Landau, The Philosophy of Ibn 
‘Arabi (London, 1959), which deals briefly with some of Ibn 'Arabi's 
doctrines and also has a few selections from his writings; and Corbin, 
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L'Imagination créatrice . . . , which is an important study devoted 
to the Shaikh's doctrine of creative imagination, the "sympathy" 
existing between man, the Universe, and God, and related questions. 
There are also the few works cited above and other studies which are 
enumerated in the Bibliography. 

Of paramount importance for the study of the doctrines of Ibn ‘Arabi 
is T. Burckhardt's Introduction to Sufi Doctrine, trans. D. M. Mathe- 
son (Lahore, 1959), which is in reality an introduction to the Fusüs 
as well as to Sufism in general; and also his introduction to and trans- 
lation of al-Insàn al-kamil (De l'homme universel) of ‘Abd al-Karim al- 
Jili (Lyon, 1953), which is a more systematic treatment of the doc- 
trines of Ibn ‘Arabi by one of the greatest Süfis of the later centuries. 
There are also several studies of Ibn 'Arabi with translations of his 
works by M. Válsan which have appeared in the Etudes Traditionnelles 
from 1948 onward. 

46. Ibn ‘Arabi writes of his Futühàt: "This work, as all of my other 
works, does not follow the method current in works of others . . . In 
reality, all authors write under the authority of their own free will, 
whatever they may say about their freedom being subordinated to the 
Divine Decree, or under the inspiration of science they possess as their 
specialty . . . On the other hand, the author who writes under the 
edict of Divine inspiration, often records things which are without 
(apparent) relation to the subject matter of the chapter that he is 
treating. They appear to the profane reader as an incoherent interpola- 
tion, whereas (mi to me they belong to the very heart of the 
chapter even if it is by virtue of a reason which others ignore." 
Futuhat, I, p. 24; Asin Palacios, El Islam cristianizado, p. 102, and H. 
Corbin, L'Imagination créatrice . . . , p. 59. 

47. "Such a distinction [between metaphysics and philosophy] may 
appear unwarrantable to those who are accustomed to regard meta- 
physics as a branch of P . . - In order to define clearly the 
difference between the two modes in question, it may be said that 
p hy proceeds from reason (which is a p individual 

aculty), whereas metaphysics proceeds exclusively from the Intellect.” 
F. Schuon, The Transcendent Unity of Religions, p. 9. 

“A metaphysical doctrine is the incarnation in the mind of a uni- 
versal truth . . . A philosophical system is a rational attempt to re- 
solve certain questions which are put to ourselves. A concept is a 
‘problem’ only in relation to a particular ignorance." F. Schuon, 
Spiritual Perspectives and Human Facts, trans. D. M. Matheson (Lon- 
don, 1954) p. 11. 

48. For the study of this question in a quite different traditional 
background, that of Tibetan Buddhism, see M. Pallis, "The Marriage 
of Wisdom and Method," France-Asie, 17:1601-1620 (January-Feb. 
ruary 1961). 
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49. “To live in thoughts is continually to replace one set of concepts 
by another. In ratiocination dps dp are worn threadbare without any 
possibility of their being replaced, on this level by something better. 
Nothing is more harmful than this wearing out of truth by the mind; 
it is as though true ideas took their revenge on anyone who limits him- 
self to a thinking of them. . 

"Mental nn which endlessly plays with concepts without 
having either the ability or the desire to reach a definite result, has 
nothing whatsoever in common with speculative genius; moreover, the 
formulae of speculative genius [such as that of Ibn 'Arabi] will appear 
'naive' to such virtuosity, which is indeed opposed to intellectual intui- 
tion even as Lucifer is opposed to God." F. Schuon, Spiritual Perspec- 
tives and Human Facts, pp. 11-12. 

"The Divine Dit is at the same time Knowledge and Being. He 
who seeks to approach that Reality must overcome not only ignorance 
and lack of consciousness but also the grip which purely theoretical 
learning and other 'unreal' things of the same kind exert on him. It is 
for this reason that many Sufis, including the most outstanding repre- 
sentatives of gnosis such as Muhyi-d-Din Ibn ‘Arabi and ‘Omar al- 
Khayyam, affirmed the primacy of virtue and concentration over doc- 
trinal learning. It is the truly intellectual who have been the first to 
recognize the relative nature of all theoretical expressions. The intellec- 
tual aspects of the Way include both the study of the doctrine and 
getting beyond this by intuition. If error is always strictly excluded, 
the mind, which is both a vehicle for truth and at the same time in a 
certain sense limits it, must itself also be eliminated in unitive contem- 
plation.” T. Burckhardt, in Introduction to Sufi Doctrine, p. 103. 

50. It is only with the realization of the significance of the science of 
symbols that so much of traditional art and science that seems out- 
moded to the modern mind can be revivified and made to convey the 
meaning contained in traditional forms. 

51. The profound study of various symbols of the traditions of the 
East, of the medieval West, as well as of prehistoric people, by such 
scholars as A. K. Coomaraswamy and, in more recent years, M. Eliade, 
have shown the indisputable truth of this assertion. 

52. As H. A. Wolfson has demonstrated so clearly in his works, 
especially in Philosophy of Spinoza, Unfolding the Latent Processes of 
His Reasoning (Cambridge, Mass., 1948), vol. I, chaps. 3 and 4, the 
medieval philosophers were unanimous in placing God, or Pure Being, 
above substance. How, then, could the Süfis, who consider the Divine 
Essence (dhat) to transcend even Being, believe in God having a sub- 
stance which he shares with the Universe? See T. Burckhardt, Introduc- 
tion to Sufi Doctrine, chap. 3. See also A. K. Coomaraswamy, “Pan- 
theism,’ Indian and Neo-Platonic,” Journal of Indian History, 16:249- 
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252 (1937), in which the arguments advanced by the author would 
apply to Sufism as well. 

53. The idea of natural mysticism has been discussed by J. Maritain 
in "L'Expérience mystique naturelle et le vide," in Quatre essais sur 
l'esprit dans sa condition charnelle (Paris, 1956), chap. 3; and by O. 
Lacombe in several studies devoted to Hinduism such as, "La Mys- 
tique naturelle dans l'Inde," in Revue Thomiste, 51:134-153 (1951). 
It has been applied specifically to Sufism by R. C. Zaehner, and by L. 
Gardet, especially in La Mystique musulmane, pp. 90ff. 

54. For a profound discussion of this question, see F. Schuon, "Is 
There a Natural Mysticism?” in Gnosis, Divine Wisdom, trans. G. E. 
H. Palmer (London, 1957), chap. 3. 

55. We generally avoid using the term mysticism because of the 
ambiguous meaning of this term in English. If used in its original sense 
as "understanding of the mysteries" and distinguished from its other 
connotations (as in German one distinguishes between Mystik and 
Mysticismus), then it would be appropriate to call Sufism Islamic 
mysticism. 

56. This very important Sufi treatise, also called Kitab al-ajwibah 
and Kitab al-alif, has occasionally been attributed to other Süfis, among 
them al-Balbàni and al-Suyüti; but it is in any case a synopsis of Ibn 
'Arabi's views and belongs definitely to his school. Although the origi- 
nal Arabic text of the work has not yet been published, there is an 
excellent translation of it into French by Abdul Hadi in Le Voile d'Isis, 
34:15-17 (January 1933) and 34:55-72 (February 1933) and a 
translation into English by T. H. Weir, "Translation of an Arabic 
Manuscript in the Hunterian Collection, Glasgow University," Journal 
of the Royal Asiatic Society, 809-825 (1901). 

57. T. H. Weir, "Translation of an Arabic Manuscript . . . ," pp. 
809-810. Regarding the independent existence of creatures, Ibn 
'Arabi writes: "And the existence of the created things and their non- 
existence are the same thing. And, if it were not so, there would of 
necessity be an origination of APER fresh which was not (before) 
in His oneness, and that would be a defect, and His Oneness is too 
sublime for that!" (ibid., pp. 817-818). 

58. This is the main theme of the Fugüs, as can be seen in the first 
two chapters which summarize the doctrines of Ibn 'Arabi. 

59. Burckhardt has explained this concept fully in his introduction 
to La Sagesse des prophétes, pp. 9-11. The use of antinomian formula- 
tions and discontinuous expositions, which is closely related to the 
nomadic spirit of the arabe. in its emphasis on the discontinuous 
aspects of things, recurs over and over again in Ibn 'Arabi's writings. 

60. In the Quran (57:3) Allah is called the Exterior and the In- 
terior, the First and the Last. 

61, The terms ahadiyah, wdhidiyah, and others used by Ibn ‘Arabi 
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are systematized and expanded to describe all the degrees of the “de- 
scent” or “determination” of the Principle from the Transcendent 
Essence to the world of corporeal forms by such later Süfis of this 
school as al-Jili and Jami. 

62. See T. Burckhardt, Introduction to Sufi Doctrine, p. 62. 

63. The Shahddah in this second aspect has the function of trans- 
forming all positive qualities in divinis; thus "there is no beauty but 
The Beauty"; "there is no goodness but The Goodness"; and so on. 
See F. Schuon, “Shadadah et Fatihah” in Le Voile d'Isis, 34:486-498 
(December 1933). 

64. "As for the Divine Names, they are necessarily limited in num- 
ber, being nothing other than the Qualities summarized in certain 
fundamental types and ‘promulgated’ by Sacred Scriptures as ‘means 
of grace' which can be invoked." T. Burckhardt, Introduction to Sufi 
Doctrine, p. 63. 

65. Anawati and Gardet, La Mystique musulmane, p. 54. 

66. The various aspects of the Universal Man are discussed in nearly 
every work of Ibn ‘Arabi, and the Fustis is essentially based on this con- 
cept. Also, his Shajarat al-kawn, or The Tree of Being, trans. with 
notes by A. Jeffrey in Studia Islamica (Leiden), 10:43-77 and 11:113- 
160 (1959), is specifically concerned with the idea of the Universal 
Man and is a basic source for the study of Ibn 'Arabi's "logos doctrine." 

67. The sacred hadith, "I was a hidden treasure; I wanted to be 
known, so I created the world," summarizes the Süfi conception of 
creation and its purpose. By sacred saying (hadith qudsi) in Islam is 
meant that body of utterances of the Prophet which are of direct Di- 
vine inspiration and in which God speaks in the first person through 
the mouth of the Prophet. This kind of tradition, or hadith, is thus 
oe similar to the Quran although not a part of the Sacred 
Book. 

68. The symbol of mirrors combined with that of the Universal Man 
is synthesized by Mahmüd Shabistari in his Gulshan-i ráz, that inspired 
poem which summarizes in the following verses these doctrines in the 
most explicit and clear formulation of them that can be found in $üfi 
writings: 

Non-being is the mirror, the world the image [of the Universal Man], 
and man 

As the eye of the image in which the Person is hidden. 

Thou art the eye of the image and He the light of the eye, 

Who has ever been able to see with the eye that by which things are 
seen [namely, the eye itself]. 

The world has become man and man a world. 

There is no clearer explanation than this. 
A somewhat different translation is given by E. H. Whinfield in his 
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translation called the Gulshan-i Raz, the Mystic Rose Garden (Lon- 
dor, 1880), verses 140-142. 

69. For Ibn 'Arabi and other Süfis the letters of the Arabic alphabet, 
that is, the letters of the sacred language of the Quran, symbolize the 
celestial essences, or possibilities, which are manifested in the Universe 
as well as in the Quran. See M. A. Aini, “Du mystère des lettres,” in 
La Quintessence de la philosophie de Ibn-i Arabi (Paris, 1926), chap. 
II. 

70. Là takrar fil-tajalli. 

Concerning the renewal of creation at every instant, which is closely 
connected to the process of realization and the "themes of meditation" 
accompanying the mn rites of the Süfis, see Burckhardt, "The 
‘renewing of creation at each instant, " in Introduction to Sufi Doc- 
trine, chap. IV; and Corbin, L'Imagination créatrice . . . , pp. 149ff. 

71. A graphic design synthesizing the cosmological scheme described 
in the Futühát is given by Burckhardt in his La Sagesse des prophètes, 
p. 108. The Quranic cosmological scheme of Ibn 'Arabi and other 
Süfis is based essentially on the "Throne Verse" (ayat al-kursi), 2:254. 

72. Many Süfis have expounded cosmology in terms of the symbol- 
ism of the letters of the Arabic alphabet as well as in terms of the 
Divine Names whose inner meaning is closely tied to their very shape 
when written in the Arabic script. For example, in the Futühàt, Ibn 
'Arabi combines astrological symbolism with the science of names and 
letters by making each of the 28 stations of the moon correspond to 
one of the 28 letters of the Arabic alphabet, each planet to one of the 
prophets, and each sign of the Zodiac to one of the Divine Qualities, 
so that the Universe is thus "Muslimized," and the revolution of the 
heavens appears as a process by which the light of Being is dissemi- 
nated throughout the Universe by the various Qualities which "polarize" 
its light. This marriage of Islamic and Hermetic cosmologies by Ibn 
'Arabi is studied in an illuminating fashion by Burckhardt in his Clé 
spirituelle de l'astrologie musulmane d'aprés Mohiddin Ibn Arabi. 

T8. See Anawati and Gardet, La Mystique musulmane, pp. 232- 
238, where these determinations are connected to states of contempla- 
tion gained through the practice of invocation as outlined by Ibn 
‘Ata allah al-Iskandari see also Burckhardt, Introduction to Sufi Doc- 
trine, p. 96. 

74. T. H. Weir, “Translation of an Arabic Manuscript . . . ,” 

, 811. 
a 75. This famous saying is one of forty sacred hadiths upon which 
much of the theory and practice of Sufism is based and which contain 
the epitome of the esoteric teachings of the Prophet. 

Concerning Ibn ‘Arabi’s doctrine of union, see Burckhardt, Introduc- 
tion to Sufi Doctrine, chap. VII, especially p. 94, where this hadith 
is quoted and discussed. 
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76. Fugüg, p. 104, and La Sagesse des prophètes, pp. 103-104. 

71. The gradual interiorization of prayer until it becomes the prayer 
of the heart, and in its realized state a prayer possessing creative power, 
is essential to Sufism. The "theophanic prayer" of the Süfis and the 
creative power of the heart, as well as that of the imaginative faculty, 
is discussed in detail by Corbin, in L'Imagination créatrice . . . , 
chaps. II and III. In this short study we have had to omit a discussion 
of the meaning of imagination and other elements of Ibn ‘Arabis 
doctrines concerned with psychology. This aspect of his teaching, 
besides being discussed in the works of Burckhardt and Corbin, has 
been studied by Asin Palacios in his "La Psicología según Mohidin 
Abenarabi," Actes du XIV Congrés Inter. des Orient. (Alger, 1905), 
vol. III (Paris, 1907), and in several of his other studies devoted to 
Ibn 'Arabi. 

78. The significance of prayer in all of its modes and in its theo- 
phanic function should nake it clear that whatever Ibn 'Arabi's doc- 
trine of the "transcendent unity of Being" may mean it has nothing to 
do with the philosophical monism with which it is often identified. 

79. Fustis, p. 62, and La Sagesse des prophètes, pp. 45-46. Ibn 
'Arabi also writes in this chapter on the "word of Seth" — that in look- 
ing at a posa mirror one realizes that one can either look at the 
surface of the mirror and not see his own image or look at his image 
and not see the surface. This also is true of contemplating God: either 
the gnostic contemplates God, in which case he does not "see" his own 
essence, or he contemplates his own essence in divinis but does not 
"see" God separately. He also adds that the mirror is the most perfect 
symbol of the relation between the world and God, as well as of man's 
contemplation of God, and that God created the mirror specifically in 
order to enable man to have the means of envisaging these otherwise 
inexpressible relationships. 

80. Jalàl al-Din Rümi also refers often to the unity of religions and 
has many stories in the Fihi md fihi (The Discourses), as well as in 
the Mathnawi, which demonstrate the unity of the inner content of all 
revelations above the formal plane. 

81. Since at that time Islam, like other religions, lived in a separate 
world which for it was the world, there was no need, as there is today, 
to apply the principle of the universality of revelation to specific com- 
parisons and the study of details. See F. Schuon, The Transcendent 
Unity of Religions, where this question has been studied in all its 
aspects. 

82. Tarjumán al-ashwáq, trans. R. A. Nicholson, p. 67. 

The use of love in this and similar contexts must be understood as 
the realized aspect of gnosis. Islamic spirituality is essentially gnostic, 
but it is a gnosis which is always combined with love and filled with 
its fragrance. When the Süfis oppose love to knowledge, they mean 
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by the first realized wisdom and by the second only theoretical knowl- 
edge which has not become operative. 

83. For example, the school of wahdat al-shuhüd (The Unity of 
witness) was opposed to Ibn 'Arabi's wahdat al-wujüd, but even the 
members of this school were influenced by the Andalusian sage. See 
Mir Valiuddin, "Reconciliation between Ibn Arabi's Wahdat al-Wujud 
and the Mujaddid's Wahdat al-Shuhud," Islamic Culture, 25:43-51 
(1951). 

84. The influence of Ibn 'Arabi in the East and the significance of 
such figures as Sadr al-Din have been discussed by Corbin in his 
"Notes et Appendices" to L'Imagination créatrice . . . See also S. H. 
Nasr, Introduction to the Se As! of Mulla Sadra. 

85. This correspondence will be published shortly for the first time 
by Sidi Sulaiman Boukhshem in the series of the Institut Franco- 
Iranien in Tehran. 

86. These little-known figures, who are of some significance in the 
later intellectual and spiritual life of Persia, have been studied for the 
first time in the West by Corbin in such works as "L'Intériorization 
du sens en herméneutique soufie iranienne,” and in several other stud- 
ies of his on Shi'ism that have appeared over the years in the Eranos 
Jahrbuch, as well as in his works cited in Chapter II above and in his 
latest essay on Haidar Amuli to be published soon in the Mélanges 
Massé. 

87. The rapid integration of Ibn 'Arabi's doctrine into Twelve- 
Imam Shi'ism poses the interesting question of his possible relation 
with Shi'ism, one on which many Shi'ah figures have pondered over 
the centuries. Muhyi al-Din is known to have been a Sunni from the 
Sharřite point of view; yet he wrote a treatise on the Twelve Imáms 
that is highly valued by Shiah gnostics, and in the Futühát (Chap. 
366) speaks of the Mahdi and the conditions of his return in terms 
which coincide with those of traditional Shi'ah sources. Sufism stands 
essentially above the Shi'ah-Sunni division in Islam but with Ibn 
‘Arabi there are, in addition to these universal principles accepted by 
both Shi'ah and Sunni esotericists, doctrines of a specifically Shi'ah 
character regarding the imamate and other related matters which 
make the question of his possible relations with Shi'ism a difficult one 
to solve. 

88. The influence of Islam, and particularly Ibn 'Arabi, on Dante 
was studied by Asin Palacios, Islam and the Divine Comedy, trans. 
H. Sunderland (London, 1926); and later E. Cerrulli, Il ‘Libro della 
Scala' e la questione delle fonti arabo-spagnole della Divina Commedia 
(Vatican City, 1949) which affirms for the most part Asin's theses. 

89. For example, glosses upon the Fusüs were published several 
years ago by one of the well-known hakims of present-day Persia, 
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Fadil Tüni, under the title of Ta'ligah bar sharh-i fusüs (Tehran, 
1316). 

jo Regarding Shaikh al-Tadili, see Muhammed at-Tadili, “La ilaha 
illà Allah," trans. Abd al-Rahim at-Tadili and R. Maridort, in Etudes 
Traditionnelles, 53:344-350 (December 1952); and “La Vie tradi- 
tionnelle c’est la sincérité,” trans. with notes by A. Broudier, Etudes 
Traditionnelles, 59:212-227 (August-October 1958); 59:263-271 
(November-December 1958); 60:84-89 (March-April 1959). 

91. Shaikh Ahmad al-‘Alawi, known to his disciples as Shaikh Bin 
'Aliwà, was one of the great saints of this century. His influence, even 
in his own lifetime, spread far beyond the borders of his native Algeria 
and has today reached the whole of the Muslim world and even the 
Occident, where several studies have been made of his life and doc- 
trines. See A. Berque, "Un mystique moderniste,” Revue Africaine, 
79:691-776 (1936); and the excellent study of M. Lings, A Moslem 
Saint of the Twentieth Century (London, 1961). Particularly worthy 
of mention is Shaikh al-'Alawi's interest in the study of other religions 
and desire for a rapprochement between Islam and other traditions 
against materialism and modernism which he considered as their 
common foe. 
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Canon ( of Avicenna), 24, 32, 34, 35, 
48, 139 

Cardanus, 11, 133 
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dà'i (missionary), 145 

D'Alverny, M., 139, 146 

Damascus, 5, 57, 90, 97, 120 

Daànásirisht, A., 149 

Daniélou, A., 143 
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Dar haqiqat wa kaifiyat-i silsilah-i 
mawjuddt (On the Chain of 
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64, 76, 81, 83, 86, 87, 90, 97, 105, 
121, 160, 161, 164, 168 

Gnosticism, 17 

Gobineau, Comte de, 154 

God: in metaphysics of Avicenna, 
25-51 passim; Suhrawardi’s con- 
cept of, 69, 70, 78; in teachings of 
Prophet, 84; Ibn'Arabi's view of, 
98, 99, 107-117 passim 

de Goeje, M. J., 134 

Georr, Kh., 136 

Goethe, 88 
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Homa’, J., 158 

von Horten, M., 137, 141, 148, 150, 
152, 154, 156 

Houtsma, M. T., 147 
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jism (body), 28 


| 177 


Joannes Hispalensis, 48 

Jones, E. R., 131 

Junaid, 86 

Judaism, 31 

Jundishapür, 4, 10 

Jurjan, 21 
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Aflátün al-ilahi wa Arista. (The 
Book of Argument between the 
Ideas of the Two Sages, the Di- 
vine Plato and Aristotle), 15 

Kitab al-luma‘ (The Book of Flashes), 
87 

Kitab al-maliki. See Kamil al-sina‘- 
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